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PREFACE 


The present work ‘Legend, History and Culture of India’ 
contains research articles on early and mediaeval Orissan 
history and culture. As Orissan is an essential and significant 
part of cultural and political India. I have taken this title for 
my study. The articles contained in this volume have a signi- 
‘ficant link-legendary accounts / traditions. Traditional accounts 
‘contain historical truth. But this truth is concealed in them 
in such a manner that even a patient and painstaking researcher 
‘fails to find it out. He finds the ray of truth only after 
repeated efforts. Therefore traditional accounts should be 
studied and utilised to unravel the darker aspects of the history 
of the early and mediaeval phase. Orissa is famous for tradi- 
‘tions (both written and oral ), Those traditional accounts 
should be properly utilised for an authenticated history of the 
early and mediaeval phase. 


Historians of the 19th century A. D. like A. Stirling, 
W. W. Hunter, P. M. Acharya and others have blindly relied on 
the traditional accounts and presented their studies. Their main 
- source of information was Madalapanji and Vamsavalis ( in the 
“form of palmleaf-manuscripts ) and then there was no proper 
study of the archaeological evidences. In the last phase of the 
19th century and in the beginning of the 20th century A. D. 
many new inscriptions and copper plate grants could be dis- 
covered and the historians started to present new method for 
the study of Orissa history. They gave considerable emphasis 
on the epigraphic sources, although they did not neglect the 
traditional accounts. No doubt archaeological evidences con- 
tain valuable information on the early and mediaeval history of 
“Orissa ; but this should not deter in the us€ of the legendary 
. accounts for the purpose 
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In Orissa necessary emphasis on the traditional accounts 
have been given by many writers like Sadasiva Kavyakantha, 
Nilakantha Das, Chakradhara Mahapatrs, Jagabandhu Singh, 
Vasantakokila Bhagavana Pati, S. N. Rajaguru, K. N. Maha- 
patra, Kunjabihari Dash, and K. C. Panigrabi. These writers 
have presented the early and mediaeval Orissan history and 
culture on the basis of both legen Jary accounts and archaeo- 
logical sources. The old Oriya journals like Utkala Sahitya, 
Sahakara, Mukura and Jhankara contain their views. Kunja- 
bihari Das published his thesis Odiya Lokagita O Kahani 
( Oriya folk-songs and stories ) in 1958 which is an interesting 
contribution to the study of traditional accounts. Dr. Prasanna 
Kumar Mishra published his thesis Purva Bharatara Hindu loka- 
myth : Odisa in 1981 and his Odisara Kimbadanti in that year 
which provide information on the Orissan legends. A scientific 
analysis of some of the Orissan traditional accounts have been 
made by K. C. Panigrahi in his works—Itihasa O Kimbadanti 
and Sarala Sahityara aitihasika Chitra which contain «a 
very comprehensive study of the traditional accounts.. In the 
seventies of this century German historians—A. Eschmann, 
Hermann Kulke, H. V. Stietencron and others in their Orissa 
Research project accepted a scientific study of the traditional 
accounts. Their papers in the text—The Cult of Jagannatha 
and:the Regional Traditions-of Orissa provide significant insight 
on the traditional accounts. Professor Gaganendranath Dash 
( a member and the regional director of Orissa research project 
and now Professor in the Department of Linguistics in. 
Berhampur University) accepted the historical side of the 
traditional accounts ‘and made a scientific study of the tradi- 
tional accounts in his interesting book—Janasriti Kanchi-: 
Kaveri. His papers on Deula Tola, Patitapabana Jaganntha 
published in the well-known Oriya periodical Jhankara provide 
valuable insigkt on the study of the legendary accounts. It is 
interesting to note that professor Dash has been able to apply 


new methods to cull evidences from t : tra itional 
ZEC IY HAO un) Sim 
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particularly by a study of the origin and formation of the 
traditional accounts. He has shown that a traditional account 
has an important role in the formation of the historical 
consiousness ( historical event ). Hence the attempt of Profe- 
ssor Dash in this respect is an important addition to Orissan 
historiography. 

Professor G. N. Dash in a letter of 25th February 1986 
reminded me about the significant tone in the traditional 
accounts and emphasised that the Orissan historians should be 
careful about it. After going through the works of the writers 
stated above and having been inspired by the statement of 
Professor G. N. Dash I felt the necd to publish the early and 
mediaeval Orissan history and culture on the basis of a study 
of the traditions ( both oral and written ). This book is an 
outcome of my study of the traditional accounts on early and 


mediaeval Orissa. 


I have utilised epigraphic records (inscriptions and copper 
plate grants), monumental evidences and the traditional 
accounts for my study. But necessary emphasis has been 
given to traditional accounts including a study of their origin, 
formation and their growth and modification. Legenda have 
been created consciously and unconsciously for different 
purposes and sometimes a legendary account has been allowed 
to go ina different direction and even modified for different 
purposes. The modifications in the traditional accounts have 


helped us to study the socio-cultural stream. 


The work is designed to be published ijn several volumes if 
it is appreciated by the readers and then it will be accepted 
as the first part of the comprehensive study of the legends for 
history and culture of Orissa. 


In the preparation of this book I have been inspired by 
Professor G. N. Dash as I had long discussions on some of the 
aspects presented here and he had gladly interacted for which. 
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‘I am grateful to him. I have been inspired to write books like 
‘this by many friends and elders and I am thankful to them. 
I have collected materials for this volume from the libraries 
of Orissa State Museum, Government Museum, Andhra 
Pradesh and therefore I thank the authorities for the-help. 
Some papers of this volume have been published in journals 
of Tndia-Journal of Asiatic Society, Calcutta, Journal of Indian 
History, Trivandrum, Journal of Ancient Indian History, 
‘Calcutta, Quarterly Journal of the Mythic Society, Bangalore 
and Journal of Oriental Institute, Baroda and hence I like to 
thank the editors of the Journals for their encouragement. Mr. 
‘Shyam Sundar Praharaj, Ex-Under Secretary, Home Depart- 
ment, Government of Orissa has constantly encouraged me to 
publish books on Orissan history and culture and encamping 
‘now in his r.sidence at B. J. B. Nagar, Bhubaneswar I comple- 
ted this volume. I am thankful to him for his cheerful support 
.and encouragement. I thank prof. Haraprasad Mishra (Depart- 
meat of Chemistry, Anchal College, Padmapur, Bargarh) for 
providing the photographs on the Narasimhanath temple. Last 
but not the least IT am. thankful to Sri S. K. Bhattacharyya 
proprietor, Punthi-Pustak, Calcutta for his special interest in 
‘the early publication of the work. 


25. 3. 96 Kailash Chandra Dash 
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CHAPTER—I 


LEGENDS ON THE GANGA KING CODAGANGA 


There are many legends. in Orissa, Andhra and Bengal on 
the Ganga king Anantavarma Codaganga (A. D. 1078 to 1147) 
which contain interesting references on his achievements in 
his prolonged royal career. An important legend of Andhra 
pradesh about his rise in the political field in Kalinga in the 
Aast phase of 11th century A. D’. and in the first.phase of the 
12th century A. D. is connected with Bhimakavi of Vemulavada 
dn Goddvarimandala.* 


The legend states that Bhirmmakavi who became powerful by 
‘the blessings of Bhimesvara of Draksarama in the Godavaii 
zone one day came to visit the court of the Ganga king Coda- 
ganiga in Kalinga. But he was refused an audience with the 
king. The poet became angry and cursed the king in the 
following language ; 


Vemulavada Bhimakavi 

yegame cuci Kalinga-Gangda-guta 

Sapamumani kopamuna 

Sandaditirina rammupammanen 

Momunajuda dasamika miipyadi 

rendu dinamvu laval 
Jamunakartha mandatani sampada Satrla paluga vutan 

o 
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According to this version ; Vemulavadu Bhimakavi became 
angry and left the capital of Kalinga Ganga. He cursed the 
king that within thirty-two days his kingdom and wealth would 
come under the enemy. 


Shortly thereafter the Ganga kingdom was invaded by the 
king of Sajjanagara ( probably the king of Jaj-nagara Orissa ). 
King Codaganga was defeated and he deserted the capital 
alone. A rival of Codaganga was placed on the Kalinga throne. 
Codaganga, after his dismal defeat, came to a lonely place. In 
the dark night he fell down ina drain pear a hut. He was 
seén by a man in a palki ( palanquin ). Codaganga describzd 
his sufferings to the man who came to rescue him. He stated 
that he had to suffer like this for his improper treatment to the 
famous Bhimakavi. At last the man identified himself as 
Bhimakavi and he was willing to withdraw his curse. He again 
uttered ; 


Veya Gajavulunda vadi 

Vela Turangamulunda najil 

Rayala'gelci Sajjanagaramvuna.vattamugattuko vadin 
Réya Kalinga Ganga Kavirdja bhayamkara mirti Jodagé& 
Voyana Minamasa muna vonnama voyina sasthinatikin 


According to this version ; Bhimakavi blessed the king that 
with one thousand elephants and thousands of porses he would 
defeat the: king of Sajjanagara and would win in the month of 
Mina in the sasthi tithi ( sixth day ) after the Pirpnima ( Full 
Moon day ). 


The new king in Kalinga ruled peacefully. During the 
period of the pattabhiseka ( grand coronation ) ceremony, a 
group of people of Kucipudi Bhdgavata sect proceeded to 
Kalinga with their musical instruments for a show. On the way 
ihe man carrying.all the musica! instruments on behalf of the 
party died. The party was in eager need of a man who would 
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‘carry all the instruments to Kalinga. The party people.saw the 
deserted king ( who was not known to them as Codaganga ) 
who was singing a song. They told him that he would 
carry all the musical instruments to Kalinga and would 
get food for his servicz. In this way the Bhagavata group and 
the man carrying all the musical instruments reached Kalinga- 
nagara ( the capital city ). The new king made all arrangements 
for their stay. It was decided ‘that the party would play the 
act by which he defeated the former king Codaganga. It was 
to be performed by the command of the king and for that they 
took some time. During that period the party made a rehearsal 
of the plot on the conflict of king Codaganga with the new 
Kalinga king and informed the king about their readiuess to 
stage the drama. A day was selected for this and tke king 
made proper arrangements for the show. The chief of the 
group after careful thought decided that the man who had 
come with them carrying all the musical instruments would b: 
given the role of Codaganga as he was very brave and a singer. 
For this the party took the sword, horse and the crown of the 
new king. On the fixed day, the king the ministers and the 
other members of the royal household gathered to see the show 
of the Bhagavata party. They were eager to-see Codaganga of 
the play. As the screen lifted, all of them saw Codaganga in 
the stage with his sword siting on a horse. The people thought 
that they could see the real Codaganga in the stage. The 
followers of the new king became thoughtful. Codaganga of 
the stage at once showed his skill in sword-playing and jumped 
into the audience hail where he also showed his mastery over 
the sword. He came near the new king, cut down his head 
and declared before the old ministers that he was the real 
Codaganga. He also at that moment sat on the throne of 
Kalinga. The followers of the new king, out of fear, left the 
kingdom After some years Codaganga went to defeat his main 
enemy the king of Sajjanagara (Jajpur) and he became 
successful in the conquest of Sajjanagara. 
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This legend is also stated in the Madalapanji in the context 
of the conquest of Utkala by Cogaganga.? It states ; 

One Baisudeya Ratha who was a Saivite and the 
commander-in-chief of Utkala and who had no 
cordiality with the last Kesari king Siddhakalpa 
invited Codaganga to conquer it. He told Coda- 
ganga that the latter would be the king of Orissa 
as desired by Lord Bhubancgvara. Codaganga had 
mastery over the Tantric methods. He came in the 
guise of an actor ( ndta veSare asi ), captured the 
Somavam$si kingdom ( Kataka madi vasi ), and 
declared himself king ( Raja hoila )2. 


This version of Maéadalapanji about Codaganga’s assumption. 
of sovereign power in Utkala has bzen accepted by the writers 
of GarigavamS$anucarita camp, Kataka rajavamSavali and Odqra- 
deSa réja vamsavali.“ The facts recorded in these traditional 
accounts constitute part of Codapganga’s significant life story 
from A. D. 1078 to A. D. 1114. Maddalapanji does not present 
the fact of the conquest of Utkala in an open war by Coda- 
ganga. The Andhra legend refers to the recapture of his 
kingdom by staging a show which is more or less stated in the 
AMadalapanji in the context of his conquest of Utkala. Although 
it is not possible to determine at the present stage of our know- 
ledge the relation of the two traditions current in the Ganga 
kingdom ; but nevertheless these are based on true fact and 
describe two important events of the reign of Codaganga. The 
twvo events were ; 


(1) A rival power wanted to usurp the Ganga throne in 
Kalinga in the beginning of the reign of Codaganga. 


(II) His entanglement in the Utkala politics in the first 
phase of the 12th century A. D. 


The veracity ef the facts of these legends can be known by 
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the help of the epigraphic records of the period of the Ganga 
king which is necessary for an authenticated documentation on 
I of Kalinga who ruled from A. D. 1070 to A. D. 1078.5 In 
the beginning of his reign Rajaraja defeated the Cola king and 
married Rajasundari, the daughter of the Cola king Rajendra 
or Kulottunga I.° The war took place in about A. D. 1070 to 
A. D. 1072 and ‘so Codaganga was a minor at the time of his 
coronation in A. D. 1078.7 The coronation of Codaganga 
was completed at his sufficiently minor age when his father 
died and when a rival candidate was pressing his claim for the 
throne of Kalinga. From the reign of the Ganga king Vajra- 
hasta III (A. D. 1038 to A. D. 1070), a rival branch of the 
Ganga line was waiting for the opportunity to capture power in 
Kalinga. The rival Ganga king was Devendravarman who was 
ruling independently in Dantapura (in the Kalinga Kingdom) 
from A. D. 1059.8 He had considerable authority over the 
areas around Mabendra mountain. The Kambakaya copper 
plate grant of the Saka year 1003 (A. D. 1081) states that 
Parnicapatra visaya or Panca visaya ( the name of a district ) 
was under the Kadambas who ruled as feudatories of the colla- 
teral Ganga family of Dantapura.° This Panca visaya has 
been identified with the areas around the Parlakhemundi taluk 
of the present Ganjara district of Orissa and which is not far 
away from Mahendra mountain.° In all probability Deven- 
dravarman of the rival Ganga branch had authority over these 
areas, the northern part of Kalinga during the reign of Vajra- 
hasta V. Vajrahasta V was in possession of Dantapura in the 
Saka year 967 ( A. D. 1045 ), but probably it was captured by 
Devendravarman through his vassal Bhimakhedi of Kadamba 
kula ( Kadamba family) before the Saka year 988 ( A. D. 
1066 ).131 -During the reign of Devendravarman Rajaraja I 
Devendravarman received considerable set-back because Raja- 
r@ja’s general Vanapati conquered the areas of Parlakhemundi 
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which were under the rival Ganga king.?* Therefore after the 
death of Rajaraja I he posed a great menace to the kingdom 
of Kalinga. He became independent and claimed to be the ruler 
of Kalinga neglecting the rule of succession of the reigning 
Ganza family of Kalinganagara.® Devendravarman was 
rrobably supported by the king of Utkala ( Janmejaya II or 
Purafijaya ) in this task as the Ganga king Rajaraja I had also 
once defeated the Utkala king.!*# The main reason for the 
support of the Utkala king to Devendravarman was to avenge 
the humiliating defeat which was inflicted on him by Rajaraja 
1, the father of Codaganga. They probably defeated the 
Kalinga forces for which Devendravarman was emboldened to 
declare himself as the king of Kalinga in his record of the Saka 
year 1093 ( A. D. 1081 ).16 This is also confirmed by tbe 
Ratnagiri copper plate grant of the reign of the Somavam$i 
king Karnadc.a which states about the conflicting relationship 
between Kalinga and Utkala during the period of the Soma- 
vamsi king Puranjava.1¢ It was because of the conquest of 
Kalinga by the Utkala king for the recognition of Devendra- 
varman as the king of Kalinga, the general of Kulottunga I 
who came to protect the interest of Codaganga, procecded up 
to the border of the Odra ( Utkala ) country and planted a 
pillar of wictory.3? It confirms the earlier association of the 
Utkalc. king and Deven dravarman for the conquest of the 
Ganga kingdom which was under Codaganga. 


The initial defeat of the Ganga- force under the minor 
Codaganza and the association of Devendravarman with the 
Utkala king for the throne of Kalinga constituted a part of the 
subject-matter of the legend which was associated with the 
famous Bhimakavi. Hence we cannot reject this aspect of the 
early career of Codaganga. as presented in the tradition. We 
may suggest that the fact of Codaganga’s success in recapturing 
the throne in Kalinganagara by staging a drama bas been used 
in the Andhra ‘radition after the propagation ofthe usurpa- 
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tion of the Utkala throne in the dress of an actor by staging a 
drama which was true. In fact Codaganga with the support 
of the Calukya-Cola army inflicted a crushing defeat on his 
rival in Kalinga and made his position safe which is supported 
by the Ganga epigraphs and the Cola records.!® But he 
captured the Utkala kingdom afterwards in the guise of an 
actor. The manner by which he usurped: the Utkala throne 
was circulated as an important news throughout the Ganga 
kingdom. The popular memory in Andhra pradesh connected 
the trick of capturing the Utkala kingdom with the event in his 
early career in Kalinga. 


Codaganga was successful not only in defeating the rival 
Ganga king, but also in subverting the SomavamS$i rule in 
Utkala. The Somavamsi king of Utkala was his greatest enemy 
as revealed to us by the Andhra tradition.3*° The conquest of 
Utkala by Codaganga passed through crucial phases in the 
beginning of ]J2th century A. D. At first he had restored the 
defeated king of Utkala before A. D. 1108 and after A. D. 
1096.2° Codaganga was a shrewd king. He became sympa- 
thetic to the king of Utkala who was defeated by a rival king. 
Hence the restoration of the Utkala king by Codaganga would 
be a more glorious act than “his infliction of another defeat on 
him. Both on sympathetic ground and with political consi- 
derations, he restored Purafijaya, the Somavam$i king of 
Utkala on tke throne.*±¥ This fact which has been described: 
in all the copper plate grants of Codaganzga starting from A. D. 
1108 is not a part of the tradition. The events following the 
restoration became so interesting that it could captivate popu- 
lar memory for ages.?? Within two years of this restoration 
a brother of the Somavamsi king who was Karnadeva became 
the king of Utkala. According to Méadalapanji, Siddhakalpa 
was the last Kegari king of Orissa.2?$ Siddhakalpa was pro- 
bably another name of . Karnadeva. He was not supported by 
the sub-ordinate rulers of Utkala. A par: of Utkala including 
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the Praci and Bhubaneswar zone was beyond the control of 
Karnadeva.?** Although he was a devotee of Siva, he did not 
extend his patronage to Siva-Lingaraja of Bhubaneswar.#® 
Hence the Saivas of Bhubaneswar who could not support him 
for his indifference to the celebrated Saiva centre thought of a 
change of the dynasty. They were aware of the first Utkala 
mvasion of the Ganga king Codaganga in the beginning of the 
first decade of the 12th century A. D. and therefore they might 
have decided to put an end to the SomavamS$si KeSsari rule in 
Utkala by kim. The Saivas of Bhubaneswar might have also 
thought that Codaganga who was a: Saiva anda patron of 
Gokarnesvara-Madhukesvara would give assiduous patronage 
to Siva-Lingaraja and that the latter would be the most power- 
ful force in Orissan religion and politics.2¢ The Samantas 
( sub-ordinate rulers) in the Bhubaneswar zone might have 
supported the Saivas either for self-interest or for important 
‘position in the Ganga administration which they did not get in 
the reign of the Somavamé$i kings. 


The political developments in Kalinga and Andhra also 
compelled the Ganga king to notice Utkala again. In A. D. 
1110 the rise of Codaganga in Vengi was not accepted by 
Kulottunga If who sent a powerful force under the generalship 
of Jayagonda Coda to defcat him. But Codeaganga could 
easily rout this force and he could kill Jayagonda Coda in the 
battlefield.” It was after this spectacular victory in the Cola 
war, the king Kulottunga I was bound to enter into a treaty with 
him by offering a Cola princess in marriage who was called 
Jayagonda Coda Devi-the name might have given to her asa 
memory of Codaganga’s victory over Jayagonda Coda.®?8 
This treaty of friendship with Kulottunga { compelled Coda- 
ganga to extend his kingdom Kalinga towards Utkala instead 
of Vengi which again became a part of the Cola kingdom. At 
that moment, the political affair in Utkala was communicated 
to Codagafiga. Of sourse Codaganga was aware of the acce- 
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ssion of Karpnadeva to the Utkala throne shortly after his 
departure from Utkala for which he recorded in his copper 
plate grant of A. D. 1108 that he had restored the former 
fallen lord of Utkala.?° He decided to conquer it again for 
the formation of the Kalinga-Utkala kingdom. We presume 
that Codaganga with his army came to Utkala and stayed at 
Saranga-garh-a place not far away from Bhubaneswar. 
According to Méda!dpanji, Saranga-garh was built by a Kefari 
king.3° A samanta king (sub-ordinate ruler) of the Somavamd$i 
family was probably ruling there who was known as Saian- 
gadeva/Kegari.3! Thus the place was connected with Soma- 
yamS$i administration before Codaganga. Codaganga with the 
active support of the Saivas of Bhubaneswar and the Samanta 
king of the Bhubancswar zone proceeded to Yayatinagara 
which was under the Somavaip$i king Karnadeva. Codaganga 
came to the court of Karnadcva in the guise of an actor or in 
the group of actors for staging a show (as discussed in the 
Andhra tradition). The party might have showed them the 
play on the restoration of the former Utkala king by Coda- 
ganga. Codaganga probably usurped the Utkala throne in 
the guise of an actor in the night. The tradition that Ccoda- 
ganga came in the nata vrefa (dressed as an actor) and captured 
Kataka ( the SomavamS$i kingdom) has not only been recorded 
in the Madaldpanji, a work of about 17th century A. D., but 
also in Rdmacarita of Sandhyakara Nandi, the court poet 
of Ramapala,,a contemporary of Codiuganga in Bengal,?®%, 
Rdmacarita represented this tradition in a different manner. 
It states tnat Jayasimhu of Dandabhukti, a sub-ordinate king 
under Ramapala, helped Karnakesari, the Utkala king who 
was attacked by the nisdcaras (persons roaming about in the 
night) of Kalinga.?3 The nifacaras of Kalinga who attacked 
Karna Kegari' were probably the associates of Codaganga who 
came to the court of the SomavamS$i king in nata vesa (dressed 
as actors).3* We can state after a study of all these versions 
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‘that Codaganga with the support of the rival of the king 
Karna Kesari and the Saivas of Bhubaneswar usurped the 
SomavamS$si throne at Yayatinagara in the dress.of an ‘actor 
but at that moment Karnadeva was “protected by the Pala 
feudatory Jayasimha which was stated in the commentary of 
Rdamacarita.38 After that event Codaganga became the king 
of Utkala ; but he had to face Karnadeva in a war who was. 
supported by the Pala feudatory Jayasimha of Dandabhukti®f 


During the period of the war it was given out by the 
Saivas to the pilgrims from Andhra, Bengal and from the 
different parts of Orissa who paid a visit to the sacred 
centre in Bhubaneswar that Codaganga who could 
control the Tantric practices had become the ruler of Utkala 
in the guisc of an actor and that his authority over the Utkala 
kingdom was approved by Lord Bhubaneswar.®” This 
declaration in the mediaszval period by the famous priests of 
Siva-Lingaraja was unquestioned in Orissa and it was believed 
by all for the dominance of the Saiva cult over the Orissan 
religious thought structure.38 Although during that time 
Codaganga fought a war with Karnpadeva, completely defeated 
the Somavamd§i king and exterminated the Somavamsi sover- 
eignty over Utkala by his prowess, the tradition accepted only 
his first miraculous deed of usurping the Utkala throne in the 
guise of an actor.3*° Itwas given outin Bengal Orissa and 
Andhra which led to the origin of the legend and it lingers for 
ages, Portions of the declaration have been altered and used 
in the Andhra tradition. In the Andhra tradition associated 
with Bhimakavi we do not find Codaganga’s usurpation of the 
Utkala throne in the néta vesa by which way he captured power 
in Kalinga from the rival Ganga king ; but his defeat of the 
Utkala king in a war has been represented init. Thus the 
legends of Orissa and Andhra, in spite of the alterations, 
present a true picture of the early career of Codaganga. In the 
: tradition associated with Bhimakavi in place of Jajnagara we 
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find Sajjanagara as the capital of the Orissan king. But such a 
mistake ;or partial change of name in popular memory is 
possible. We may therefore accept the view of Professor 
Gaganendranath Dash on the basis of Madalapanji that 
Codaganga became the king of Utkala with the active co- 
operation of the Saivas of Blhubaneswar.*° 


The Rajacarita ( account of the reign of the kings) of 
Madaldpanji compiled in the beginning of 17th century A.D 
could carefully represent this important aspect of the political 
career of Ccdaganga in Utkala which is correct. The place 
where Codaganga had his first temporary settlement near 
Bhubaneswar was the seat of a feudatory king of the Soma- 
vamS$i family and therefore the place was called Cudanga-garh. 
The connection of Codaganga with this zone in the early part 
of his career has been carefully preserved in popular memory as 
we have Cudarga-garh, Cudarga-daia (the pond of Codaganga) 
and Cudangiani ( « concubine of! Codaganga ) which represent 
the unmistakable fact that the area was associated with the 
important events of his life. The poet Sdaralé Das in his 
Mahabharata could remember this Cudanganagura ( the city of 
Codaganga ) ¢! But Madalapanji correctly states that it was 
originally culled Saranga-garh which was tlie seat of a Soma- 
vamé{1 king, probably a sub-ordinate of the main Somavamé$i 
family.*? When more detailed information will be available 
to us we nill, correctly identify Basudeva Véhinipati whose 
connection with the main Somavamsi family of Yayatinagara 
has been described in the Madalapanji.+3 


Certain places and monuments in and around Bhubaneswar 
are associated with the name of Codaganga.** A small lake 
near Dhauli bears the name of Kausalya Ganga which is 
attributed by Madalapanji to Gangesvara-Codaganga.# 5 An 
inscription of the Saka year 1062 (A. D. 1140) in tbe 
Madhukesvara temple of Mukhalingam records the name of 
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Kosalé Devi as the queen of Codaganga.*¢ There is also a 
Bréahmana $dsana ( Brahmin village ) in thc southern side of 
Dhauli which bears her name and is called Kosalapura.¢” In 
course of time the name changed and is now called Kausalyd 
pura.*8 Thus the tradition of Kausalya Ganga and Kausalyd 
pura may be interpreted in this light. A village near Dhauli is 
also known as Garigesvarapura.*9? There is a Sa@sana ( Brahmin 
village ) called Kalydnapura on the bank of the river Daya 
towards the south of Gangegvara pura.3° The Kalyanapura is 
named after Kalyana Devi, a queen of Codaganga who figures 
in an inscription of the Saka year 1050 (A. D. 1128) in the 
Bhimegvara temple of Draksarama.5± There is also another 
village called Sriya:tevi pura ( Saradei pur) to the north of 
Urtard Sasana and according to tradition it was named after 
Sriya Devi,a queen of Codaganga who also figures in an 
inscription of ths BhimeSsvara temple in Draksarama.°? A 
small tank near Vinduw Sarovara in Bhubaneswar between 
Ramayani and Kapalini temples is called Somala Ganga.5® It 
was oncz connected with Vindu Sarovara and is now dead. The 
tank was excavated by the order of the queen of Somala 
Maha Jjevi, a queen of Codaganga who figures in the Mukha!- 
ingam inscription of A. D. 1108.°¢ A local tradition current 
in Bhubaneswar credits Lakgmi Levi, the queen of 
‘Codaganga with the excavation of a large tank that exists under 
the name of Laksmi Sagara in the neighbourhood of 
Bhubaneswar Railway station. 55 ” 
(1) 

The legend as recorded in Madaldpanji represents the conne- 
ction of C-odaganga with Siva-Lingaraja in Utkala and this 
-connection is based on fact. But the legend cannot represent 
Codaganga’s connection with the Purugottama Ksetra although 
we have unmistakable epigraphical evidences ot his connection 
with the temple building activity in the Purusottama Ksetra 
and his donations for the worship of the deity Purusottama,.® © 
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The records of the later kings of the Ganga family definitely 
slaim that Codaganga built the huge temple for Vignu-Puruso- 
ttama on the sea-shore of Utkala.5? This achievement of the 
Ganga king has been stated in another Mdadalapanji.5e But the 
describe Codaganga either as a Vaisnava or as a builder of the 
temple of Purusottami in Puri.5®° There are reasons for the 
silonce of the Madalapanji about the temple building activity of 
the Ganga king in thé Purugottama Ksetra ; 


(I) The composer of the Médalaparnji only represented his 
conquest of Utkala and his consolidation of power by building 
many forts which constitute only a part of his political career 
and which was more interesting than the other achievement of 
the king in Utkala. 


(If) The composer of the PaAji described Codaganga as a 
king who usurped the Utkala throne in the dress of an actor 
and such an act was approved by Siva-Bhubaneswar. It would 
therefore be impossible on his part to represent Coduganga as 
a Vaignava aud the builder of the temple of Purusottama. 
This statement would contradict his first opinion that he became 
the king of Utkala with the support of Siva-Lingaraja. 


(1f1) It might be that the composer of this Madalaparnji 
was not conscigus about such a tradition associating Saiva- 
Codaganga with the Vaignava pitha (centre) of Purusottama. 
It might also be that there was no tradition about this activity 
of Codaganga in Utkala. 


The Mdadalapanji (as published in Sri Mandira Samacara) 
represents the connection of Codaganga with the templebuil- 
ding activity in the Purugottama Ksetra. Jt states ; 


Cadagangadeva Gadesvara re $ilakarante batutiku 
Purusottamamka deula akasa pramana karivéku Jagadalapura 
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Airagada parvata pasanamana kheta uratare huluhulié anai 
Sanga urataku Cudarigapura kholai pathaméana prasadaku lagai 
Puruso:rtamamka prasada kari Paramesvaramku vije karai 
kotidipa dana kala. ¢ 


This version states that the stones for the big temple for 
Purussttama in Puri were collected from the nearest places like 
Jagadalapura hill (Airagarh). It also describes the construction 
of a huge temple for Paramesvara-Purugottama and the 
arrangement for his worship by Codaganga. 


An important fact should not be over looked he:e. Till 
the beginning of the 20th century A. D. all the studies credit 
Anangabhima If as the builder of the temple of Purusottama 
and in- the beginning of the 20th century A. D. after the 
decipherment of the Ganga copper plate grants scholars and 
historians credit Codaganga as the builder of the.temple of 
Purusottama.¢! We have no recorded uiradition about tlie 
architectural activities of Codaganga in the Purusottama 
Ksetra which has been accepted by the writers in the 17th-19th 
century A. D. An important work of this period was the 
composition of Bhakta Balugaon Das in which we find Ananta’s 
(Codaganga’s) entry into Purusottama Ksetra ; but it does not 
describe that’ he was the builder of the tcemple.¢®# From this 
point of view we may state that the tradition recorded in 
Madalapanji ( published in Sri Mandira Samacara ) was of tie 
late 19th century or of the 20th century when inscriptional 
evidences connecting Codaganga with the temple building 
activity in the Purusottama Kgetra were known in Orissa. We 
accept the connection of Codaganga with the Purusottama 
Ksetra as stated in this Pa@iji as correct. But ‘we doubt the 
existence of this tradition connecting Codaganga with the 
construction of the temple for Purusgottama in the mediaeval 
period particularly when Indradyumna was accepted as the 
builder of the temple on the busis of the Puranas. The 
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tradition connecting Codaganga with the construction of the 
temple for Purusottama was not therein Orissa becauseit was 
constructed by him at a crucial period when the Saivas were 
very powerful and the declaration of his assumption of 
sovereign power by, the order of Lord Bhubaneswar was current 
in Orissa. Moreover, the Vaignavas in Orissa during the 
period of Codaganga prooably found no opportunity to make 
a declaration of his construction of a gigantic temples for 
Purusottaima and they probably did not have powerful voice in 
Orissa religion like that of the Saivas of Bhubaneswar. 


The connection of Codaganga with tee Purusottama Ksgtra 
can be indirectly stated by analysing another tradition. 
Madalaparnji states that Codaganga had control over the 
Gosanis ( associates of Sakti cult in Orissa ) : but he could not 
control Viraja, Kamacandi ( Rémacandi ), Gosdani, Kalik@ and 
Sarvamangala.°* The Madhya parva of Sdaralé Mahabharata 
states about the connection of Codaganga with Ramacandi.©5 
It states that the temple of Rémacandi is situated on the 
southern sea-shore. The deity was so named for the worship 
by the epic figure Ramacandra. She did not get royal favour ; 
but she could live happily by her own effort. She could get 
donations from many places of India like Delhi and Malwa. 
Once she in the dress of a Mudusult (a lady servant in a temple) 
with a pitcher,( Mathia ) left the temple and outwitted Bada 
Cudariga (Codaganga) by entering into the ocean. ©© 


The present Ramacandi temple is located at the Lidakhia 
Muhdna near the sea-shore (in Puri). According to the verses 
of Sdrala Dds Codaganga was responsible for the removal of 
Ramacandi from her original place to the sea-shore at 
Lidakhia AMuhdna.¢? K. C. Panigrahi, who for the first time 
points us this tradition. states that Codaganga was responsible 
for the removal of Ramacandi from hef original place at 


2 
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Konarka to the sea-shore at Liakh.a Muhana.°S But when we 
really interpret the verse as recorded in the Sarala Mahabharata 
we partly accept the view of the learned historian. There is no 
indication about the original place from where Ramacandi was 
removed by Codaganga to the Liakhia Muhana. 


In the verses Ramacandi is described as Konarka Candi 
because the shrine situated at Liakhia muhana is not far away 
from Konarka.¢° Hence we accept the view of K. C. Panigrahi 
that Codagunga was responsible for the removal of Ramacandi 
19 Liakhi@ muhdgpa, but her original place was definitely not 
Konarka, as the verses of Sdarala Das do not indicate it. 
Another point to be remembered in this context is that if 
Ramacandi was originally worshipped in Konarka, Codaganga 
would not find any reason to disturb her worship there ( not- 
withstanding the fact that he was anti-S&akta ) and to remove 
her to a place very near to Konarka."° Again the Kondarka 
Zone was not a very popular centre of Sun worship during the 
period of Codaganga and so the existence of the original temple 
of Ramacandi near Konarka was not a matter of grave concern 
for Codaganga. Therefore we can presume that Codaganga 
removed Ramacandi from another place to Lidkhid muhdna-a 
place near Konarka. 


Why did Codaganga remove Ramacandi to Konarka zone 
and where was her original shrine are the two questions in this 
context. We have no definite information about this deed of 
Codaganga, but it is very likely that Ramacandi was at first 
worshipped somewhere near the Purusottama Ksetra. 
Purusottama Kgetra was adorned with many Saiva and Sakta 
shrines before it became a Vaisnava centre. Therefore like 
many Sakta deities ( some of them still exist ) Ramacandi was 
originally worshipped there in a place in the Purusottama 
Ksotra. Cedaganga soon after his assumption of sovereign 
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power in Utkala ( probably in his 37th regnal year ) began to 
‘Construct a gigantic temple for Vignu-Purusottama.?”? At first 
he must have visited the area of Purugottama and might have 
ordered for the removal of the Séaktapithas ( Sakta centres ) to 
the distant places. In all probability, this Ramacandi had her 
original shrine in the place very near the spot chosen by 
Codaganga for the construction of the temple of Purugottama. 
Therefore he might have ordered for her quick removal to 
another place. His order for the removal of Ramacandi to 
another place was supported by the Vaignavas who wanted it 
-as the only place for the worship of the deity Purusottama. It 
was for that reason Ramacandgi was removed to Liakhia muhana 
where the Saktas worshipped her. Thus the legend connects 
Codaganga with the Purusottama Kgetra. 


(1) 


There is a tradition connecting Ramanuja’s visit to Sri 
Purusottama Ksetra and his coreversion of Sri Kiarmam into a 
Vaisnava centre during the pericd of Codaganga which is 
recorded in the Méadalapanji.*> Such an event was also known 
.to the composer of Madalapanji ( published by Prac! samity ) 
who used it wrongly in the context of Gajapati Purusgottama 
Deva.?3 It justifies that the tradition was current as early as 
16-17th century,A. D. 


The tradition of Ramanuja’s visit to Purugottama Ksetra 
has been recorded in Ramanuja Divyacaritai, Prapannamrta of 
Anantacarya and Totadrinatha Guruparampara.?* According 
to this tradition, Ramaniuja, the celebrated south Indian 
Vaisnava saint, on his way from North lndia came to Puri. 
He was unhappy to sce the mode of worship prevalent at the 
shrine of Lord Jagannatha and the lives of the priests there. 
When he attempted to reform both the mod® of worship and 
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the lives of the priests with the support of the king the priests 
did not co-operate. Ramanuja resolved to conduct the worship 
according to his system, appointed a new set of priests. The 
traditional priests that very night went in a body to the shrine 
of Lord Jagannatha and complained against Ramanuja’s 
attitude. Lord Jagannatha liked the priests and their mode of 
worship. Therefore he ordered Ramanuja to desist from 
carrying out his intended reform. But Rimanuja would not 
listen to God. So Lord Jagannatha directed Garuda, bis mount 
to convey Ramanuja during his sleep to Sri Kirmam. 
Ramanuja woke up the next morning and to his surprise 
found bimself in a different place where Siva in his lingam 
form was being worshipped. He being a Vaignava, could 
neither worship Siva nor could eat any food offered to 
Siva. He therefore fasted. In the night he was told by the 
Divine Voice that the priests of that place and he himself had 
mistaken the tortoise form of Vignu for Siva linga and that he 
should start the worship of Visnu-Sri Kirmanatba forthwith. 
Ramanuja realised bis mistake and started the worship of 
Visnu, the real deity of the Kgetra. 


Professor G. N. Dash states that this tradition is based on 
fact. According to Dash; 


It seems that Ramanuja, with the support of the ruling 
monarch in the control of Puri tract, tried to introduce 
Brahmanic mode of worship at the shrine of Lord Jazannatha. 
But the priests werc not adept in Brahmanic rites-perhaps 
because they themselves were to a large part still non-Brahmins- 
were unable to adopt it. When Raiamanuja determined to carry 
on his reform proposals and engaged a new set of Brahmin 
priests, the opposition of the non-Brahbmin priests was 
vehement. In thé face of their fierce resistance in spite of the 
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possible support of the monarch in control of the Puri tract, 
Ramanujs had to abandon his attempt.7® 


This tradition was accepted by the followers of Riamanuja 
and it went against; his popularity. Therefore unless it was 
very true it could not have been recorded in the literary texts 
on Ramanuja. The followers of Ramanuja could not suppress 
it, because it was linked with Ramanuja’s success in converting 
Sri Kirmam into Vaisnava centre. G. N. Dash suggests 
that the date of his visit to Sri Purusottama Kgetra was 
before his self-banishment in the Hoysala kingdom in A. D. 
1096."¢ But the self-banishment of Ramanuja iin A. D. 1096 
has not bzen accepted by the scholars. An analysis of the 
reality of the self-banishment of Ramanuja and its date are 
necessary in this context. 


The self-banishment of Ramanuja from A. D. 1096 has been 
presented-by the learned scholars like A. Govindacarya, J. D. 
M. Derret, H. Kulke and G. N. Dash.?”?” This self-banishment 
was the consequence of the anti-Vaisnava activity of the Cola 
king described as Krmikantha Cola. This Cola king has been 
identified by many scholars with Kulottunga 1.78 But there 
are serious difficulties in accepting the identification of th¢ Cola 
king with Kulottunga I. 


(1) The tradftional date given to Ramanuja’s flight is A. D. 
1096 and his return to Sri Rangam is A. D. 1118.7° He is 
said to have left Melukote in about A. D. 1116 only after 
hearing the news of the death of Krmikantha Cola which must 
have taken place earlier than A. D. 1116. In that case the Cola 
king cannot be Kulottunga I who ruled from A. D. 1070 to 
A. D. 1118 and died after that year in about A. D. 1122.60 


(II) Kulottuhga 1 did not exhibit anti-Vaisnava feeling 
Qo 
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during his reign. According to the Mallavaram copper plate: 
grant of the Vengi governor Parantaka ( son of Kulottunga ) 
Kulottunga went to Hastigrama in Kagicipuram and be got his 
son Pargntaka as a boon given by the lord.8¥ It may now be 
suggested that Kulottunga was a devout Vaisnava and.a great 
devotee of Varadarajasvémi. So it is difficult to believe that 
he had indulged in the persecution cf Ramanuja and Sri 
Vaisnavas. Also bis son Vira Coda had gifted a village to the 
temple of Vignu (in Celluru) which has been constructed by his 
general, a Vaisnava Brahmin named Medamarya.8? Thus there 
was favourable situation for the Vaignavas in the Cola kingdom 
during the rcign of Kulottunga I. 


(II!) The period of Kulottunga I was spent in battles with: 
the contemporary powers like the Eastern Gangas, the Western 
Calukyas and the Hoysalas. Hence he had little time to indulge 
in the persecution of Sri Vaisnavas. 


(IV) It has been suggested that Vispnuvardhana (Hoysala. 
king) after his conversion into a Vais$nava by Raémanuja drove. 
out the Colas-a measure to appease the Vaisnavas specially 
Ramapuja who left the Cola country from A. D. 1096 in fear 
of persecution.8? In fact the Hoysala ruler Visnuvardhana is 
credited in his son’s record with the title Nijasendnatha nirdalita. 
Jananathcpura or one who killed the general of Jananatha- 
pura.®* But there is other reason for Visnuvardhana’s invasion. 
of the Cola country: In the Jast years of Kulottunga I, the 
Cola dominion was torn in war between the two brothers 
Parantaka (the governor of Vengi) and Vikrama 
Cola. Vikrama Cola was declared the heir-apparent to the 
Calukya-Cola throne while Parantaka was the governor in 
Vengi. There was a dispute for the succession to the Cola 
throne. Vikrama Vabu of Ceylon was in Vengi at that time 
to help the contestant Parantaka supported by the ruling 
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monarch Kulottunga 1. It is probable that since Vikrama Cola2 
was born of a Hoysala princess, Visnuvardhana championed 
his cause and attacked Vengi.8® Hence Vignuvardhana did not 
invade the Cola kingdom for the protection of Sri Vaisnavas. 
and Ramanuja. 


(V) The earlier name of Visnuvardhana was Bittiga. 
According to B. R. Gopal, the term Biftiga is only a Kannada 
derivative of the Sanskrit Visnu.6¢ R. N. Saletore does not 
accept this interpretation and states that Bittiga or Bitti Deva 
is derived from Bitti ( Sanskrit Visthi implying forced labour } 
which the king had imposed on some of the kings he had 
conquered.8? It is now difficult to give the exact meaning of 
the name given to the Hoysala king before he became popular 
as Visnuvardhana as both the interpretations seem to contain 
the truth. But we think that the name Visnuvardhana has 
nothing to do with the early name Bittiga. His name Vignuvar- 
dhana in A. D. 1118 after his victory in the Cola war was an 
indication of his political greatness, because Vispyuvardhana 
was an important title used by Kulottunga I and his sons as 
the rulers of Vengi and even bythe Ganga king Codaganga 
and the Western Calukya king Vikramaditya VI as the conque- 
rors of Vengi.8¢ The same name Vispuvardhana to Hoysala 
king was probably in no way connected with his conversion to 
Vaisnava faith ; but it was an unmistakable indication of his 
victory over Vengi. Bitti Deva (if we accept Bitti as forced 
labour which was actually known in Karnataka in the 12th 
century A. D. ) became Visnuvardhana and followed a very 
liberal policy.8®° In fact, there is nothing to show, barring the 
traditional accounts, that he was a Jaina by faith. We find 
several graats made by him for the Saivas and the Vaispavas 
in addition to the Jaina temples.°° It is possible that be came 
in contact with Ramanuja when the latter had resided in 
Tondanur ( Karnataka ) and was deeply influenced by his 
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personality. This might have given risc to a floating tradition 
about his conversion.® 1 


(VI) Itwas Kulottunga II ( A. D. 1135-1150 ) who really 
did exhibit an anti-Vaignava feeling in course of the renova- 
tion of the temple of Cidamvarain as attested: by contemporary 
inscriptions and literature.°? It is quite possible that the 
events of the period of Kulottunga II persisted in memory and 
the later the legends came to be woven 2round Ramanuja.®3 
According to T. N. Subrahbmaniyam, Kulottunga I was a 
fanatic Saivite and he was indulged in the persecution of the 
Sri Vaignavas.°# Ramanuja divya caritam of Pillai Lokanjiyar 
states that Ramanuja had completed two-thirds of his $rf 
Bhasya (the commentary of Ramanuja which sums up the 
philosophy of Visist@dvaita ) before he was forced to leave Sn 
Rangam and cumpleted the text after his return.°® One of 
the quoted verses in this text says that Sri Bhasya was comple- 
ted in the Saka year 1077 ( A. D. 1155-56).°8 Another verse 
states that Sti Rémanuja left Sri Rangam in the Saka year 
1059 ( A. D. 1137 ) and returned thereto after staying in the 
place of his sojourn till 11 years.” After a study of all these 
verses, T. N. Subrahmaniyam concludes that Kulottunga I]. 
was the Cola monarch who was a contemporary of Ramanuja, 
that tho Acarya ( Ramanuja ) fled to the Hoysala kingdom 
in A. D. 1138 and returned to Sri Rangam in A, D. 1150 
whereafter in A. D. 1155-56 he completed Sri Bhasya.°8 This 
will of course revise the year of his birth which is tradi- 
tionally accepted as A. D. 1018. We may give due importance 
to his life for 120 years on the basis of the Guruparampard ; 
but taking A. D. 1156 as the year of his death we may state 
that his year of birth was in about A. D. 1036. 


Thus we conclude from this discussion that Ramanuja did 
not proceed to Karnataka for his self-banishment from A. D. 
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1096 and that he was present during this period in Sri Rangam. 
In that case he must have taken keen interest in the propaga- 
tion of his faith in Kalinga which was under the Saiva king 
Codaganga. G. N. Dash accepting the date of the self-banish- 
ment of Ramanuja in A. D. 1096 could not accept the later 
part of the tradition, i.e., the conversion of Sri Kiurmam from 
a Saiva centre into a Vaigpava centre. This view of the learned 
writer can now bz revised.® 


The earliest inscription of Sri Kurmam ( so far known to 
the scholars ) is dated the Saka year 1035 ( A. D. 1113).°° The 
inscriptiou which is dated the Saka year 1035 refers to the 28th 
Srahi (regnal year) of Codaganzga.00° S,N. Rajaguru suggests 
that the Saka year 1035 is correct, the Srahi 28 is wrong and 
he makes it 38 for the support of his Saka year.3°3 But 
we have evidences that in the Saka year 1036 the Srahi/Sambat 
of Codaganza was calculated as 37 and so the view of. Raja- 
guru about accepting 28as 38 for the sake of theSaka year 1035 
is not correct.3°# It is true that the counting of the dates 
in the votive inscriptions is sometimes wrong. This inscription 
is un-official and records the grant of Teliki-Vevuru ( Oilmen 
community ) for the deity Sri Kirmandatha which might have 
known the Srahi 28 of Codaganga correctly while the 
Saka year 1035 was wrongly counted which might be 
1025. Thus accepting 28 Srahi we can calculate the date 
of the inscription which is about A. D. 1103.!°3 Eyen 
if one accepts the Saka year 1035 as correct, the inscription 
does not indicate that it became a Vaignava centre 
only from that year which is the view of H. V. Stietencron.! ©+ 
It only records the grant of Teliki-vevuru for Visnu-Kurmanatha 
( the deity in the temple ) which indicates that by the date of 
that grant the deity had gained extra-ordinary popularity in 
Kalinza and so its conversion could have bzen much earlier. 
Unfortunately we have no other inscription prior to that date. 

gS 
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Hence we may accept that Sri Kirmam became a Vaignava 
centre in the early years of the first decade of the 12th 
century A. D. The Vaisnavization of Sri. Kurmam was an 
event of the period from A. D. 1096 to A. D. 1108. Itis 
likely that Ramanuja having been unsuccessful in Puri in A. D. 
1096-1100 proceeded to Sri Kirmam and converted it into a 
Vaignava centre at a time when the Saiva king Codaganga went 
to conquer or about to conquer UtKala. In the first phase of 
his Utkala conquest before A. D. 1104, he only restored the 
defeated king of Utkala and probably he came to know about 
Sr1 Purusottama Kgetra where Ramanuja could not be success- 
ful in reforming it and which was not adequately patronized by 
the Saiva-Somavams$sis. He might have been inspired by 
Ramanuja to spread Vaignavism during this phase after the 
conquest of Utkala and to take necessary steps for the renova- 
tion of the Vaisnava centre in Utkala. It indicates that 
Codaganga had decided to patronise Vaispavism in his kingdom 
in the beginning of 12th century A. D. or even before his first 
invasion of Utkala.!°5 The first invasion of Utkala and his 
visit to Purugottama Ksetra during this phase might have 
inspired him to popularise the Purusottama cult with a political 
motive. He was influenced by Ramanuja, the Vaispava' saint, 
but he was not converted by him. Prapanndamrta insisted on 
this conversion which should be interpreted liberally.106 The 
meaning of Nrpam vasikrtya as stated in Prapanndamrta has to 
be interpreted not in the light of conversion, byt in the light of 
deep influence.30°7 There is of course no epigraphical evidence 
to connect Ramanuja with Codaganga. However, his first 
Utkala invasion and his first hand information about the 
Purugottama Ksetra which was not duly patronised by the 
Utkala king and his possible contact with Ramanuja sometime 
in the last decade of the 11th century A, D. or in the beginning 
of the 12th century A. D. were the important forces which 
influenced him to accept Vaigygavism as an important part of 
his official religicus policy from A. D. 1108. No doubt the 
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king was liberal in his religious policy. But he had political 
consideration in this respect. He was a Saiva from the 
beginning of his accession to the throne in Kalinga in A. D, 
1078 and Saivism was accepted as tne only important 
religious force in his kingdom till A. D. 1096: but in A. D. 
1108 he accepted Vaisnavism along with Saivism as an 
important part of his official religious policy.3°8 It indicates 
that the main cause of” this change was not tolerance, but 
political motive. Patronage of a religious force like Vaisnavism: 
would help him in the legitination of his authority in his big 
Kalinga-Urkala kingdom. Therefore even if Saiva and supported 
by the powerful Saivas of Bhubaneswar in the conquest of 
Utkala Codaganga became a patron of Vaisnavism. It was 
mostly a political decision in which religion had a’ secondary 
role. 


(IV) 


An analysis of the different traditions on Codaganga helps 
to reveal his true image. He was a shrewd monarch. He had 
well read the spirit of the time. He knew that the Saivas of 
Bhubaneswar were very powerfu! and so their help during the 
period of the Utkala conquest was necessary. When he com- 
pleted that work and became the sovereign ruler, he started to 
extend patronage to another famous sacred centre. Even if 
he had regard for Siva Lingaraja he made a declaration from 
A. D. 1108 that he was also a patron-saint of Vaisnavism. By 
this way he did not entertain any rivalry with the Saivas as 
we findhis regard for Siva-Lingaraja after that year.3°° But 
the patronage of Vaisnavism was the demand of the-Age. A 
gigantic temple for Visnu-Purugottama on the sea-shore in 
Utkala, a celebrated sacred centre in India and the arrangement 
for the regular worship of the deity would make him a more 
popular figure in his kingdom and even in India than exten- 
ding patronage only toa Saiva centre at Bhubaneswar where: 
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already the Somavamsis had erected a gigantic temple. 
Cogaganga arranged for the elaborate worship of Siva- 
Lingaraja; but devoted his greater part of the royal 
career in the construction of a similar temple. The 
construction of a huge temple for Vignu-Purusottama after the 
extirpation of the Somavam$i power helped him in the conso- 
lidation and the legitimation of his power in Orissa. Although 
the tradition only remembers his “connection with Siva- 
Lingaraja it should not deter in our analysis of his patronage of 
Purugottama Kgetra which was a spectacular achievement in 
his long political career. 
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daughter of Vira Coga. On ths other hand we can connect her 
with Jayagonda Coda. We presume that after a spectacular 
victory in the ware Codqaganga was given a Cola princess in 
marriage who was called Jayagonda Coga Devi-the name might 
have been given to her as a memory of Cogaganga’s victory over 
Jayagonqa Coda. 
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Simha iti Dandabhukribhupatiradbhuta 
prabhavakarakamala mukulatulito-tkalesa 
Karnakesari saridvallabha Kumblasambhava Jayasimhah 


{t means ; Jayasiimha, the lord of Dandabhukti and the mine of 
extra-Ordinary prowszss, lifted Karna kefsari, the king of Utkala, 


froma degraded position in his hallowed ptm resembling the 
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lotus peta} in the same way as Agasti lifted the ocean from a low 
position. Jayasimha, the king of Dapndabhukti was a sub-ordinate 
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‘remburu copper plate grant of A. D, 1129 states that Codaganga 
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Sarala Das ( the Oriya poet of the 15th century A. D.) in his 
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Vigakhapatoam grant of A. D. 1118, Indian Antiquary, Vol. XV; 
No 180. 
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Ibid. 
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Ibid. 
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Kailash Chandra Dash, “A study on the Jaganpnatha temple”, 
Krsna pratibha (Studies in indology), Frof. K. C. Panihraht 


Commemoration volume, Vol. I, 1994, p. 151-162. 


EI, Vol. XXX, p. 255. 


Sr! Mandira Samacara, First year, Annual Number, p. 3. 
[cd 


One can argue that this Méda!apanji only presents the Saiva 
leanings of king Codaganga which is the cause of the absence of 
any mention of the Vaisnava leanings of the king. But this cannot 
be a strong argument. In the Paiyji we find the fact that the 
Somavam§$i king YayAati Kesar of ihe pre-Ganga period could 
devote himself to the temple building activity in the Purujottama 
Ksetra as well as in the Ksetra of Lingaraja. Thus the composer 
of the Pafji could present the Saiva jieunings and the Vaignava 
leanings of 2 king like Yayati in the pre-Ganga period. Hence 
the cause of the absence of the Vaisnava leanings of king Codga- 
ganga in this Paniji is different. For Yayati sze Madaldpafji, 
p. 5-6. 


Sr1 Mandira Samacdara, 1st year, p. 3. 


In 1990 two copper .plate inscriptions of the Ganga king Narae 
simba IV were found from Trimali Matha in Puri. The Kendu- 
patna copper plate grants of the Ganga king Narasimha il were 
found in the year 1892. Thesc copper plate grants and the other 
grants of the Ganga kings in the post-Codaganga period only 
state about the temple building activity of the Ganga king Codqa- 
ganga in the Purusottama Kgetra. A. Stirling, W. W. Hunter and 
P. M. Acharya (historians of the 19th century A. D.) did not state 
Codqgaganga as the builder of the temple of Vignu-Purugottama, 


because during their time the Ganga Copper plate grants were not 


discovered and Maddalapafiji alone was the important source for 


the studies on Orissan history. The Pafjis followed by these 
scholars do not state the temple building activity of the Gaigu 


king Cogaganega. Stirling, 1825, p. 267-68, 
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Hunter, 1872, p. 280-81. 
P. M. Acharya, 1879/1925, Odisara irthasa, p. 70-71. 


The native historical works like Odradesa rajavammSsavali Katakara- 
Javarasavali and the Gafigavam$anucarita campn( of the 18th and 
19th century A. D.) do not accept Codaganga as the builder of 
the temple of Purugottama. Hence we presume that there was no 
tradition in Orissa regarding king Codaganga’s temple building 
activity in the Purugottama Kgetra, 


Bhakta Balugaon Das in his Bhagavata had preseoted an account 
of the political and cultural history of Orissa befo:e his period. 
His version on the Ganga king Codaganga is ; 


Ananta rajaheva yai 
Kalasa chatra$sire dei 
Ksetraku asiva se puna 
Batise hoiva se bhinna 


( Anantavarma Codgaganga would be the king. He wouid come to 
the Purusottama Ksetra. He would die in his 32 regnal year) 
Balugdon Dasa Bhagavata was composed after A. D. 1620. 
Nilamani Mishra, ed. Bhakta Balugadon Dasia Bhagavata, 1981, 
p. 67. 


The Purusottama Kysetra Mahatmyas of the Puranas, Kapila 
Samhita, Sarala Mahabharata and Ntiladr! Mahodaya-all refer to 
Indradyumna as the builder of the Jagaonatha temple. 


Madalapanji, p. 23 and 104. 
K. C. Panigrahi, Itihasa O Kimbadantt, 1962, p. 123-24. 
Sarala Das in his Mahabharata (Madhya parva) states ; 


Mudusuli rdpe mago mathid kakhara 
méajana nimite mago hoilu vahdara 
Badacudangaku mago bhanditu asilu 
hare hate vadhi mago samudre pasilu 


Ramacandi is represented in the verses of Madhya Parva of the 
Oriya Mahabharata as baving left her abode with a jitcher in her 


hand in the pretext of taking her bath in the seasand subsequently 
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CHAPTER—II 
NILA MADHAVA AND GALAMADHAVA 


A significant aspect of the study of the early phase of the: 
Jagannéatha cult has been presented in a legend. The legend is 
found in the Purusottama Ksetra Mahatmya of the Skanda 
Purana, Musali parva of Sarala Mahabharata and Deula Told 
of Sifu krsna Das.ie— It is relating to the worship of Nila 
Madhava (a form of the image of Vignu ) in Nilacala ( the: 
present Purusottama Kgetra ) before the introduction of the 
Jagannatha Trinity by king Indradyumna. Purusottama Ksetra 
Mahatmya of the Skanda Purana is probably the earliest sec- 
tion of the Puranas to highlight this tradition on the cult of 
Jagannitha. The tradition, recorded in this Puranic section, 
has more or less, been accepted by the writers of the other 
texts on Purusottama Ksetra which have been found to be 
incorporated ir the different Puranas. 


The Purusottama Ksetra Mahatmya of the Skanda Purana 
states the present Purusottama Ksetra as Nilagiri which is 
surrounded by the forests.’ In tbe ‘lap of Nilagiri grows a 
Kalpa vrksa (a cornucopian or wish-granting tree) which 
covers one area of the one Krosa \ two miles ). The figure of 
Vasudeva, carved in azure blue stone ( Nitendramani ) is the 
object of worship in the Kgetra. On the western side the place 
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is surrounded by numerous houses of the Sabaras ( tribal 
people ). King lndradyumna of Malava sent Vidyapati ( his 
messenger ) in search of the sacred place. Vidyapati reached 
Nilacala enclosed by the forests. He heard from the other 
side of the hill a conversation between two persons and reached 
the place which was surrounded by the houses of the Sabaras 
( tribal people). An old Sabara named Visvavasu arrived 
there after the worship of the deity on the hill. Vidyapati was 
glad to see him. Visvavasu assured him to stay at that place 
with the Sabaras. 


Vidyapati identified himself as the Purohita ( royal priest ) 
of king Indradyumna of Avanti ( the capital of Malava ) and 
communicated to Vig$vavasu the eagerness of the king to see 
Nila Madhava. The old Sabara was greatly embarrassed, as 
after Vidyapati’s visit of the spot, the god Nila Madhava who 
was still then a mystery would bz revealed to the people. At last 
Visvavasu Jed him through a thorny and narrow way on the 
hill. They saw the god Nila Madhava after the Rohina Kunda 
{ a small tank ) and Kalpa tree. After that Vidyapati wanted 
his permission to go back to give Indradyumna the message of 
his successful visit to MNildcala. Visvavasu told him that the 
king could not be able to see Nila Madhava and that the god 
would be buried in the sands. After the departure of Vidya- 
pati a fierce storm came to Nilacala which scattered the golden 
sands everywhere. Nila Madhava was not found after the 
storm subsided. 


Vidyapati reached Avanti and gave an account of the 
Rohina Kunda, the Kalpa tree and the figure of Nilendramani 
{ the god Nila Madhava ) to king Indradyumna. Indradyumna 
came to Nilacala with Narada ( a son of Brahma and a great 
devotee of Vignu ) and Vidyapati. The king of Odra ( utkala ) 
met Indradyumna on the way and told him that there was a 
storm in Purugottiama Kgetra which covered the land with 
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‘sands. The god Nila Méadhava was buried there ; Narada also 
“told him that the god had sunk in the golden sands after the 
departure of Vidyapati and that he would not be seen in that 
form again. The king was about to lose his consciousness ; 
but afterwards he was consoled by Narada. Indradyumna 
saw the spot where Nila Madhava was worshipped. The other 
chapters of the Purusottaoma Ksetra Manatmya of the Skanda 
Lurdana describe the temple building activity of the king in the 
Purusottama Ksetra and the consecration of the wooden gods 
{ Daru Devatd )-Jagannatha, Baolabhadra, Subhadra and Sudar- 
Sana. In the chapter twentyone of this Purana Indradyumna’s 
visit to Brahmaloka ( Heaven ) during the period of the cons- 
-truction of the temple for Purusottama has been stated. During 
the period of his absence in the Purugottama Ksetra, king Gala 
owned the temple and made arrangements for the worship of 
Madhava there. When Indradyumna came back from Brahma- 
loka with Brahma Who was to act as the officiating priest in 
the inaugural ceremony of the new temple, he had to confront 
with king Gala. But Gala was happy to see the arrangements 
of the king ( Indradyumna ) for the inaugural ceremony of the 
‘temple. Hence he had to stop the worship of Madhava in the 
new temple. 


In the Miusalt Parva cf the Oriya Mahabharata of Sarala 
Dasa ( 15th century A. D. ) the legend of Nila Madhava has 
been presented <n a different manner.’ The reference to Gala 
{ Gala Madhava’) is found first in this Purana and then Indra- 
dyumna’s successful efforts for .the construction of the temple 
.and the consecration of the wooden deities have been narrated. 
The messenger of king Gala Médhava who was Basu (a Brah- 
min) became glad to see the place of worship of Madhava in the 
Triyambaka Tirtha near Dhavali Parvata ( the name of a hill ) 
on the bank of a Rudranadi which .was under the Sabaras. 
‘Tncn he informed the king ( Gala Madhava ) in Kéanici about 
his visit. The king came with bis army ; but he could not ses 
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Madhava there. He fought a great war against tlie Sabaras 
for the god Nila Madhava. The kith and kin of the chief 
Sabara died in the battle field. So he prayed to the god 
Madhava for help. Madhava in a dream threatened the king 
that his clan would not exist on the earth for the sin of killing 
His devotees, the Sabaras. The god Madhava commanded 
Gala to worship his stone image in g temple in the Yamanika 
Tirtha of the Nilasundara Parvata ( the present Purusottama 
Ksetra ) and it would be possible only with the collaboration 
of the Sabaras. Gala Madhava acted according to the command 
of the god Madhava. But the dynasty of Ga/a was extinct for the 
curse of the god Madhava. Sarala Mahabharata does not state 
anything about the further development of the cult of Madhava 
in the Nilasundara parvata (Purusottama Ksetra ). It describes 
that after the end-of the dynasty of Gala, Indradyumna cons- 
tructed a huge temple in the Purugoitama Kgetra and began 
the worship of Daru Devatd ( Wooden déity ). An important 
difference in the treatment of the subject in the Purusottama 
Ksetra Mahatmya of the Skanda Purana and the Miisali parva 
of Sarala Mahabharata is that in the former text the original 
place of worship of Méadhava by the Sabaras was Nilagiri, in 
the latter text it was in a different site. Musalt Parva describes 
that the stone imag: of Madhava was worshipped in the 
Nilasundara parvata ( Purusottama Ksetra ) by king Galaba in 
collaboration with the Sabaras. In the two texts an attempt 
has been made to present Nilasundara parvatd ( Purusottama 
Ksetra ) as the first centre of the Madhava cult. 


G. C. Tripathy interprets this tradition of Nila Madhava of 
the Puranic sources in the following manner ; 


In the beginning of the present millenium, there- 
fore, when the worshippers of Jagannatla felt the 
need and necessity to explain to themselves and to 
others this strange form and the wooden character 
of their deity, they naturally thought first of Nila 
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Madhava which was the most common form of 
Vignu in those days. They claimed and propagated 
that their Jagannatha had not all along been so. 
He was originally a Nila Madhava of stone which 
stood under the shade of a tree and was worshi- 
pped by the obief of the Sabara race. It is quite 
obvious thatin this legend the element of Nila 
Madhava has been brought in as a sort of apology 
born out of a certain lack of self-confidence in 


worshipping the strange looking wooden statues.* 


There is a negative side of this analysis of the legend on the 
worship of Nila Madhava in the beginning in the Kgetra under 
the tribals ( Sabaras ), If the fact that originally a tribal reli- 
gious centre was copyerted into a centre of Vignu is about 
which the people in the 10-12th century A. D. must have been 
conscious, how could they accept it as the original seat of 
Madhava ? This propagation in the 12th-13th century A. D. 
must have been doubted and even challenged by other writers. 
But the tradition has been unaniomously accepted. It suggests 
that mere propagation of the news about Nila Madhava as the 
earliest deity in the Ksetra of Purusottama is not the main 
element of the tradition. In ‘the legend a particular idea has 
been rooted. Tt js the failure of.the worship of Madhava in a 
religious centre originally under the tribals and also the icono- 
logical changes in the Kgetra ( evolution of tbe tribal images 
into Brahmanical images ). Therefore we are tempted tbe 
analyse the legend from a different point of view. 


The Puranic sources indicate that an important seat of 
Visnu should be no the sea-shore.’ Such a seat existed in 
Utkala ; but it was accepted as a religious centre of a powerful 
tribal group ( mainly of the Sabaras ). In Course of time, 
probably before 9th-10th century A. D. this tribul religious 
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centre was declared as the centre of the worship of Vigpu. 
Although the place was accepted and utilised as an important 
zone of Viggu-Purusottama at least from 9th-10th century A.D. 
the deity worshipped by the Brahmins in collaboration of the 
tribal section ( S'abaras ) was a Hinduized tribal image. This 
Hinduized Image was accepted as Purusottama-Vignu in the 
Indian religious thought sphere ; but .in Orissa considerable 
voice was raised against the worship of the Hinduized image. 
In all probability the deity was not completely Hinduized in 
the beginning. 


The Orissan people could not feel the necessity to declare 
it and accept it as an image of Visnu because of its strange form 
which could not be identified with any familiar image of Visgu. 
The Pract peopl: ‘near the Purusottama Ksetra became active 
in this field and the people of this zone in the beginning stage 
of the worship of the Hinduized image called Sri Purusottama 
wanted Madhava the popular form of the image of Visnu, 
as the presiding deity of the Purusottama Ksetra. Such 
an idea was not accepted by the Brahmins and the central 
political power which wanted to continue the worship of a 
tribal image by declariug it as Purusottama after its Hinduiza- 
tion. Thus the tribal cult was allowed to continue in a 
different set-up and the tribal section accepted it for the 
expansion of the cult, although they had to sacrifice their 
deity which was Hinduized. Hence the attimpt to consecrate 
Madhava as the presiding deity of the Purugottama Kgsetra by 
the people of Orissa in general and the Pract people in parti- 
cular could not be successful. This failure has been-utilised 
by the Puranic writer as the end of Madhava worship in the 
Purugottama Ksztra. For this particular reason ( continuity 
ot the tribal cult in the Purugottama Ksztra even after Hindui- 
zation ) the people of Orissa in the 10-12th centry A. D. 
could not have been attracted to this religious centure. The 
Hinduized deity Sri Purusortama of the 10th century A, D. 
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could not be appreciated and worshipped in any part of Orissa 
except in his owa centre during this period. Ou the other 
hand the Prac? zone and the other places in Orissa became the 
centres of Madhava cult. It was the result of a reaction against 
‘the worship of the Hinduized deity Purusottama which was very 
strange in shape. I 

Although the effort to consecrate Madhava as the presiding 
deity of the Purusottama Kgetra by the Pract people could not 
be successful at this stage, they did not lose hope. They kept 
the desire to utilise it as a centre of Madhava instead of tke 
strange form of Visnu. They again took steps to consecrate 
Madhava in the Purugottama Ksetra as the presiding deity in 
‘the 12th A. D. during the reign of king Madhava. Sdarala 
Mahabharata, Purusottama Ksetra Mahatmya of the Skanda, 
Purana, Niladri Mahodaya, and Deula Tol@—all tbese literary 
texts refer to a king called Gala or Gala Méadhava who started 
the worship of Madhava in the Purusottama Ksetra.® In all these 
literary texts except Misali Parva of Saralé Mahabhda:ata we tind 
that Madhava/Gala started the worship of Madhava in the temple 
built by Indradyumna when the latter went to * Brahmaloka to 
‘invite Brahma to the inaugural ceremony of the temple. 
When ‘ndradyumna came back with Brahma to the Ksetra, 
king Gala or Gala Maddhava became angry as the temple was 
already under his authority. But when ke was convinced tbat 
Indradyumna had elaborate arrangements for the inaugural 
ceremony in the Ksetra of Purusottama, he had to reconcile 
himself with the situation. Both the Purusottama Ksetra 
AMahéatumnmya of the Skanda Purana and Nitédri Mahodaya refer 
to this conflict and co-operation between Indradyumna and 
Galaba.” But the Deula To/A presents some more social aspects 
in the conflict between Indradyumna and Gala Madhava. 
Sdrala Dasa did not present the conflict between Gala Médhava 
and Indradyumna. All these accounts are ti™ue in their ways 
and the aim of these texts was to present the futile effort to 
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worship the stone image of Vigspyu ( the image of Madhava ): 
as the presiding deity in the Purugottama Kgetra which was the 
centre of a Hinduized tribal cult. There fore S&rala Dasa’ 
combined the attempt-iin the pre-Madhava period (9th 10th 
century A. D.) to introduce the Madhava cult in the Purugo- 
ttama Ksetra and the effort of king Mddhavu in this respect in- 
the last decade of the 11th century A. D, or in the first 
decade of the 12th century A. D. to present an unmistakable 
fact that the Madhava cult could not be given necessary 
importance in the Purusottama Ksetra.° The text is silent 
about the worship of Madhava in the Purugottama Ksetra 
after the death of Gala Madhava. 


On the other hand it describes Indradyumna’s success in the 
construction of‘a temple at Nilagiri and the consecration of 
Jagannatha Trinity (Wooden images) in it in the post-Gala 
Madhava period. In the other texts stated above the bistorical 
devolopement has been presented in the following manner ; 


(1) Beginning effort to introduce the Madhava cult iin the 
Purusottama Ksetra could not be successful as Madhava was 
buried in the sand when Indradyumna came to see kim. His 
temple was not meant for Madhava, but for the wooden 
deities. 


(11) Indradyumna began to erect a huge temple; but 
during the period of the construction of the temple he went to 
Brahmaloka to invite Brahma to the inaugural ceremony of 
the newly built temple. Madhava was again worshipped in the 
Purugottama Ksetra during this period. But ultimately Indra- 
dyumna was successful in thc task of the completion of the 
temple for Purugottama Jagannatha and the consecration of 
the wooden deities in it. Thus the worship of Madhava could 
be possible there. 


The «cffort of Gala/Gala Madhava to introduce the Madhava 
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‘cult in the Purusottama Ksetra is based on historical fact. We 
can accept Gala Madhava as king Madhava who is known 
‘to us from the Bhubaneswar teraple inscription of his son 
Vaidyanatha.3*° The record refers to Vaidyanatha, a son of 
king Madhava who had authority over the Praci-Kusabhadrd 
zone with its capital at Bhyjargamapuri,¥* It is identified with 
‘the present Kakodarpur on the bank of the river Kusabhadra.+% 
King Madhava is also stated as Mddhava KeSsari in the Rdja- 
bhoga carita of Madalapanji compiled by Praci Samiry, in the 
Réjacarita of Médalapanji as followed by A. Stirling, H, Hunter 
and Jagabandhu Singh, in the Katakaraja Vamf$avali and 
:Odradesa RajavamSsavali.*! He had also control over the 
Purugottama Ksetra and he was also credited with the construc- 
tion of Saranga-garh (a fort).1* He was also included in the 
‘group of kings in the Ketari vamSsa in the Madalépanji. Tn fact, 
most of the kings of Orissa ruling before Codaganga, the 
‘founder of the Ganga rule in Orissa, were described as belon- 
‘ging to KeSsuri vamsa (Kegari dynasty) in the Méadalépanji, 
‘Madhava was a sub-ordinate king under the later Somavamé#i 
‘kings. He was a ruler of the Praci-Kusabhadr& zone and a part 
of Puri-Bhubaneswar zone was under his control. Hence 
according to the composer of the Rdjacarita of Madalapanji 
hs belonged to KeSsari vamSa. Niladri Mahodaya describes him 
.as the king of Viraj@ mandala for his sub-ordination to the 
‘later Somavamsi kings ruling over the Viraja zone.35 In the 
Misali Parva of Sarald Mahabharata he is stated as the king of 
.Kanici. There is reason for it. During the period of the 
‘conquest of Utkala by Codaganga Madhava probably became 
.independent in his zone and he defied the Somavamsi-Kesari 


.authority by supporting Codaganga. Codag:znga has been 
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stated as one coming from KarnatadeSsa (as stated in Mddala-: 
Parji) and as Madhava himself allied with Codaganga during 
the period of his conquest of the Somavamsi kingdom, Sdrald 
Dasa presented him as the king of Kdrici which is in the 
direction of Karpnatadesa.3¢ This confusion in popular 
memory is possible even if Madhava was a son of Orissa. 
The identification of king Madhava of the Prdaci-Kusabhadra: 
zone with king Gala Madhava is thus complete. So we should 
concentrate on his efforts for the introduction of the Madhava 
cult in the Purugottama Ksetra and on the title Gala attached 
to his name. The Hinduized image Purugottama was worshi-- 
Pped in the Ksetra on the sea-shore of Utkala against the 
popular demand for the worship of Madhava. The site of the 
first Purugottama temple was on the sea-shore and this site 
was different from tbat chosen by Codaginga to build a huge 
temple.37 Possibly in the middle of the 11th century A. D. 
Somavamé$i king Yayati II, who is described as the representa- 
tive of Madhusidana in the record of his son Udyota kefari,. 
built a temple in this zone which was later on pulled ‘down by 
king Codaganga for the construction of a gigantic temple. 8 
But Yayati II could not compiete the construction of the tem- 
ple anu he died. The incomplete temple could not be the 
place of worship of Purusottama for many decades and the 
Somavamsi kings after Yayati 11 became indifferent to this site. 
Jn the last decade of the 11th century A. D. or in the first 
decade of the 12th century A. D. king Mddhava began to con- 
trol the whole of Purusottama Ksetra. Possible during this 
stage he attempted to stop the worship of the Hinduized deity 
Purusgottama on the sea-shore zone. He also tried to introduce 
the worship of Madhava there. The non-Brahmin priests coutd 


not accept this as they would not be given the right of worship 
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in case of the introduction of the Madhava cult there. It might 
also be that he tried to expell all the non-Brahmin priest from 
that place. Such a move could not bs successful. It was 
probably the period of R&amanuja’s visit to Purugottama Kgsetra 
and he also could not be successful in reforming the Vaisnava 
centre.3° According to tradition, Ramanuja tock the support 
of a king of this zone whom we are tempted to identify with 
king Maéadhaviz.2° When Madhava could not be appreciated in 
this part of the Purugottama Ksetra on the sea-shore, Madhava 
chose a different site in this Ksetra for the worship of god 
Madhava. In course of his visit, he might have detected the 
incomplete temple erected by the Somavamd$? king Yayati II 
which was probably covered with sand.3i The temple in its 
incomplete form was neglected by the kings before Madhava. 
Although king Madhfva was successful for some time in the 
introduction of a small image of Visnu in this part of the 
Purusottama Ksetra, he had to reconcile with the non-Brahmin 
priests, the worshippers of the wooden deity Purusottama in 
another part of the Ksetra. This is clearly stated in the 
Misali Parva of Séarala Mahabharata in the context of the 
conflict of Gala Madhava with Jara Sahara ( representing the 
tribal priests ) and the interference of the god Madhava.?¥ The 
worship of Madhava introduced by kiog Médhava could not 
last long as in the early decades of the 12th century A. D. king 
Codaganga occupied the site selected by Madhava for the wors- 
hip of the god Madédhava. The purpose was to erect a huge 
temple for the wooden deity Purusottama-Visnu. King Madhava 
might have been enraged at this step as it would mean the end 
of the Madhava worship there. He might have decided to 
challenge the authority of Codeganga there : but he had to bow 
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down before the mighty warrior. Codaganga would have 
given order to pull down the incomplete Somavamg$i temple in 
order to erect a new temple upon it.33 Madhava worship was 
probably allowed in a part of the place which is now also 
popular. At the time of Codaganga’s first presence in this 
zone king Madhava might have made a false claim for the 
ownership of the temple as he had intéoduced the worship of 
Madhava there. But when it was proved either by the people 
or by the non-Brahmin priests in the other side of the Ksetra 
who had worshipped the wooden deity Purugottama that 
Madhava had only occupied the incomplete Somavams$i temple 
for his interest (introduction of the Madhava cult there ) he was 
designated as Gala Madhava ( false / unreal Madhava ). It 
might also be that while challenging the non-Brahmin priests 
in the Purugottama Kgetra in the beginning phase king Madhava 
was called Gala Madhava ( a false or unreal Médhava ) by 
those people. There is also another view on this title. In 
order to distinguish king Madhava from the god Mdédhava 
whom lie had worshipped he was designated as Gala Madhava 
(not real Madhava). The god Madhava was real. But conside- 
ring the description in the Misali Parva of Sarala Mahabharata 
which reflects the conflict between the non-Brahmin priests 
( represented by Jara Sabara) and Gala Madhava and the 
final victory of the non-Brahmin priests we may conclude that 
the name Gala Madhava was probably an invention of the non- 
Brahmin priests. Thus king Madhavabecame Gala Madhava 
and this name was utilised by the representatives of the Brah- 
manic sections and the non-Brahmanic sections for the for- 
mation of the. legend on the Jagannatha cult. It was incor- 


porated in the Puranas and the literary texts. 
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In conclusion we may add that this Jegendary account 
contains the conflict in the Purugottama Kgsetra in the ancient 
and carly mediaeval phase about tbe nature of the image to be 
worshipped. This conflict was between a group demanding a 
stone image as the presiding deity of the Kgetra and the other 
group demanding the worship of the wooden god ( tribal god 
in a Brahmanical mode }‘in the same Ksetra. It indicates that 
the worship of a stone image in the Ksetra was not appreciated 


and the worship of wooden god was only accepted. 


© 
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(1) 


The iconology off Jagannatha and Hia Associates (Caturd- 
dhamurti) is an important aspect of the study on the cult of 
Jagannatba. This iconology has been presented in a traditional 
account wbich is a significant rart of the Puranic literature in 
Sanskrit and of the Oriya literature starting from the text of 
Saral@ Dasa to that of Sifu Krsna Dasa. This chapter aims 
to study the traditional account on the iconology of the Jagan- 
natha Tricity (deities of the present Purugottama Ksetra). 
It will consider the origin of the legendary tradition, its growth 
(modifications) and the very purpose of the creation of the 
legend in the light of new evidences and arguments. 


(I) 


According to the chapters of the Purusottama Ksetra 
Mahdarmya of the Skanda Purana there existed a bathing tank 
to the south of Bilvesvara (a sacred site near to Purugottama 
Kgetra).? The sea-shore is near it where the people could 
notice a great tree. It had the mark of Sankha, Cakra, Gada. 
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and in colour it looked like madder. According to Ndradu 
.a bair from the body of the god of Sveta Dvipa had dropped 
down and that appeared as a tree. Both Indradyumna (the 
mythical builder of the temple of Jagannatha and the king of 
Malava) and the sage Narada went to the place where the 
Divine tree was seen. The king saw the tree with its fours 
branches like Carurbhuja. 


It was then fastened with the scented garlands and was 
carried to the Mahavedi (the great altar) and according to the 
order of Indradyumna it was deposited on the altar. The 
king worshipped it with thousands of upacaras (the forms of 
worship). When the worship was over the king asked the 
great sage about the possession of the image. of .Visnu and 
the carpenter who could carve it. During that time a Divine 
voices was heard which said? ; 

The Apuruseya Bhagavan was in some unknown 
place. He would soon reappear on the Mahdvedi 
in a secret manner. So kindly cover this for 
fifteen days. The old carpenter who would appear 
there with his instruments would be put in a room 
and then the door would be closed tightly. You 
should continue the sound of drums so that the 
image-making sound is not being heard from 
inside. The arrangement has to be made in order 
to avoid the sound coming from inside. It is so 
desired because anyore who listens to the sound 
of image-making will go blind and fall into the 
hell and all his children will die. Accordingly 
nobody should go inside and see Him. If any- 
body other than those ergaged in the task sees it, 
the state and king will run into peril. For ages 
to come such a person will remain blind. It is 
therefore not advisable for anyone to see it as long 
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as the image making is in progress. When 
completed, the God Himself will speak sverything 
and this will be for the good of the people. 


Thereafter the old carpenter appeared and he said that he 
‘would carve the images out of the daru (wooden form). After 
ithis statement the old carpenter disappeared in the MakAvedi. 
After some days there appeared on the Ratnasimhasana 
-(jewelled throne) the four images of Bhaugavana-Balabhadra, 
Sudarsana, Jandardana and Subhadra. The Purusottama Ksetra 
Mahdatmya of the Skanda Purdna refers to some important 
points while describing the story of the carving of the four 
‘wooden images (Caturddha-murti) in the Purusottama Ksetra ; 


(1) Images were carved out of a tree (a log of wood) 


(2) There was Complete secrecy in the process of image- 
‘carving and there was an old carpenter who did this work. 


(3) It took about fifteen days for the completion of the 
‘carving of the images. 


(4) The wooden frame (a log of wood) was discovered 
‘near the Indradyumna tank and Bilvesvara (the two important 
‘old sites within the zone of Purugottama). 


The Vana Parva and the Miisali Parva of Sarala Maha- 
bharata refer to this curious story of image-carving in the 
Purusottama Kgetra in a different manner.* These sections 
state that ‘the first form of Visnu-Jagannatha was visible in the 
Rohint Kunda ( name of a small pond ) in the Nilasundaragiri 
{( Purusottama Kgetra ). The form of Visnu in the Rohkint 
Kunda was like a log of wood of eighteen cubits ( astada$sa 
hata). The Divine Voice told [ndradyumqga in a dream that 
it was impossible to carry such a log of wood which was the 
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real form of Vignu and that it could be possible only with the: 
collaboration of Jard Sabara and Vasu Brahmana. The ddru 
was lifted from the Rohini Kunda by the active co-operation of 
Jara Sabara and Vasu Brihmana. It was then kept inside the 
main temple built by Indradyumna. Such a huge log of wood 
could not be placed in a limited plz2ce and so Indradyumna 
became thoughtful. The Divine Voice again informed Indra- 
dyumna that the image of Visgu would be carved out by 
Jara Sabara. The king requested Jara to carve the image of 
YVignu-Krspna out of the log of wood 2s desired by Sn Krsna. 
Jara closed the door of the inner temple and remained inside. 
While he was inside the temple, a strange Brahmin appeared 
‘there and helped him in the process of image-carving. - The log 
of wood (ddru) was cut into three pieces-big, middle and 
small-and the image-making work was going on. After ten 
days Indradyumna thought that no scuprd of imagc-carving 
was heard from inside. He thought that Jara had probably 
fled away from the temple. Inside the temple Jara could not 
at first decide the technique of image-carving because he had 
no knowledge about it (Na janai ghatana na dekhai citrakarma). 
While he was thinking about the images, Visvakarma took 
the form of a Brahmin and then the images were carved out 
of the log of wood. Lord Krsna directed Jard to make such 
an image which would conceal the real form. The people of 
‘Kali Age should not see His real form. After-the end of the 
thirteenth Mithuna Krspa paksa, the king opened the door 
and entered inside. He saw thc images of white, yellow and 
black colours 1espectively identified with Balabhadra, Subhadra 
and Jagannatha- Krsna. Denula Tola presents another interesting 
part of the story of the first phase of the imagc-carving in the 
Purusottama Ksetra.’ King Indradyumna and his associates 
met the Dru near Banki Mul.dna (of the southern ocean ). 
The Daru was lifted at first by the army, but the army could 
not lift it. Ultimdtely the Daru was carricd in a golden cart 
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by Basu Sabara holding one part and Vidyapati holding the 
other part; Then it was placed on the Adapa Mandapa. 
Brahma performed sacrifices there. Near the Yaga Vedi 
( altar) Narasimha was consecrated there. Gurdica was the 
queen of Indradyumna. She insisted that the images would 
be carved out in her own house ( Gundica ghara ). But the 
king wanted the images to be carved out inside the big temple 
erected by him. Ultimately it was decided that the images 
would be carved out in the new temple built by Indradyumna. 
Then the Daru was carried out to the new temple and was kept 
near the Garuda khambha. The king found no carpenter who 
was able to carve out the image of the god. Finally an old car- 
penter Ananta Mahdarana of Dvaraka appeared there and 
worked in a closed room. He promised to carve out the images 
alone in a closed room within twentyone days ( EkoiSsi dina ye 
kariachi karte). But before the period stipulated for ths 
task of image-carvizg™was over, the king became restless. Tne 
king and his associates went near the door of the temple ; but 
they heard no sound from inside. They apprehended that had 
the old carpenter been alive, the sound of image-carving would 
have been heard. Thinking this the king in his haste and 
anxiety opened the door and found three incomplete images. 
The king opened the door because the queen eagerly wanted to 
see the images ( promised to be built by the old carpenter ). 
But they found the incomplete images (adhagadha diu). Ananta 
Mahdarcna was not be seen anywhere. The king was so 
disturbed that he decided to commit suicide. But just then he 
heard a voice ; 


O king I shall hold the incarnation of Buddha in 
the Kali Age. The sons of Vasu Sabara would be 
called Daitas and they would serve me. The sons 
of Lalita ( daughter of Vasu Sabara ) and wife of 
Brahmin Vidyapati ) would be snddha Sudras. The 
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sons of Vidyapati would be the Pandas and they 
would worship me.® 


There are several versions of Deula Tola starting from Nilam- 
bara Dasa to Sifu Krsna Dasa which could refer to the fact that 
the king prompted by his queen Gupdica opened the door and 
found three images incomplete and unfinished.”, 


(CHT ) 


The curious story of the origin of the Caturddhamirti in the’ 
Purugottama Ksetra was known in the mediaeval phase in 
Orissa after the huge temple for Vignu-Purusottama was built 
by Gangegvara-Codaganga.8 In the pre-Cocdaganga period the 
sacred centre was the zone of Purugottama.P But all these 
literary texts (cited above) are silent regarding the exact nature 
and shape (the iconology) of Purugottama.3° Murari‘Mi$ra’s 
Anargha Raghava Néataka only refers to the amorous nature of 
Purusottama ; but the text is silent regarding the iconology of 
Purugottama.3! These writers ( of the Puranic texts stated 
above ) were inclined to present the iconology of Jagannatha 
Trinity which was worshipped in the huge temple built by 
Codaganga. The texts describe only how the log of wood was 
carried’ to the Purusottama Ksetra ; but these texts are totally 
silent regarding the previous stage or intermediate stage 
of worship (the worship of the amorous aspect of 
Visnu, the shape of this type of the wooden image of Visnu 
and the method of its carving ) before the worship of the 
present images-Purusottama-Jagannatha, Balabhadra, Subhadra 
and Sudarsana. It might be due to the lack of popular 
tradition on the shape of Purusottama during their time or 
they could not be careful to study the process of imagecarving 
in the pre-Ganga period when Purusottama was worshipped 
in the Ksetra. We may also presume that the wooden-image 
making in the pre-Ganga period and that of the Ganga period 
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have bzen combined to present the iconology of Jaganniatha 
Trinity. They probably were ignorant of the first stage of 
image-carving in the Purugottama Ksetra and the meagre 
information they got was added to the fresh information on 
the carving of the' wooden images ( Caturddhamirti ) ; because 
the Caturddhamirti was the final outcome of the process of 
image-carving in the Purysottama Ksetra which saw many 
experiments and confticting phases on the iconology of the 
deity in this respect. 


Even if the carving of the Caturddhamirti in the Ganga. 
period was backed by the Brahmanic sections/Priestly class as 
well as the royal power popular view did not accept this 
iconology of Purusottama-Jagannatha. The tribal section 
which had some contro! over the Ksetra on the nature of the 
worship of the deity was also confused and could not accept 
this stage of the dceitw completely. Hence the traditions were 
created by the representatives of various sections of the society 
on the process of image-carving in the Purusgottama Ksetra. 
The Brahmanic version on the process of image-carving has 
been presented in the Purusottama Ksetra Maharmmya of the 
Skanda Purana and was followed by the compilers of the other 
Puranic sections. Sarula Das combined both the Brahmanic 
and the non-Brahmanic traditions to present an interesting 
explanation regarding the shape and the iconology of the 
Jagannatha Trintty. ® 


The Purusottama Ksetra Mahatmya of the Skanda Purana 
does not present the beginning phase of the process of the 
imagecarving in the Purusottama Ksetra. It only represents 
the rituals of Nuvakalevara ( renewal of the images) in 
connection with the process of image-carving. Such a des- 
cription does not reveal completely the reaf phases of the 
development of the Jagannatha figures, particularly the stage 
of the Hinduization of the tribal images in the Purusottama 
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Ksetra.t® Such a phuse has been suppressed only to present 
the fact that the images of Jagannatha, Balabhadra, subhadra 
and Sudargana were totally Brahmapical deities which were 
worshipped in the Purugottana Ksetra. The Purusottama 
Ksetra Mahdatmya is aware of the authorship of an old carpenter 
(probably a tribal carpenter) in the different phases of the carving 
of the images rout of a log of wood ( déaru vigraha ), but that 
process also has not been clearly described in this context. The 
author of the text is clear regarding the secrecy oun the carving 
of the images in the Purusottama Ksetra. 24 Secrecy in the carving 
of the wooden images has been completely maintained from 
the period when the place was the seat of a tribal deity till the 
formation of the Jagannatha Triad during the Ganga period.15 
The secrecy in the process of image carving in the Purusottama 
Ksetra was partly responsible for the circulation of different 
legendary traditions on the images. Probably secrecy was an 
important part of the tribal mode of worship and it ‘was also 
followed in the Brahmanical mode of worship.!¢ This helps 
in increasing the faith and devotion of the pilgrims and the 
devotees. The Brahmanical version on the image-carving in 
the Purusottama Ksetra as presented in the Purusvttama Ksetra 
Mahatmya of the Skanda Puréna is not a sufficient account to 
justify the strange iconology of the Jugannatha Trinity. 


Sarala Dasa in his Vana Parva and Misali Parva also 
wanted to delve deep into the matter ( the process of image- 
carving) in the Purugottama Ksetra.1? Tull the time of 
Sdarala Dasa the identification of Jagannatha with Krsna must 
have been so very popular that be was inspired to evolve an 
interesting story about the material identification of the 
wooden image of Jagannagtha with the dead body Krgna.28 


Deviating from the classical tradition Saral@a Dasa narrated 
that the body of Krsna could not be burnt on the funeral pyre 
after he was shot dead by an aboriginal hunter. The body 
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was thrown into the sea near Dvaraka; Itcame floating to 
‘Puri and remained in the custody of a Sabara for some time 
to bzcome later mysteriously a tree out of which a statue was 
carved in the from of Buddha ( this being the incarnation of 
Visgnu which follows immediately on that of Krsna ).3° Sdrala 
Dasa combined the two different traditions regarding the 
nature of the image of Jagannatha, the one declaring him to be 
Buddha and the other tobe Krsna.*? The substance of the 
wooden statue of Jagannatha is Krsna himself where as its 
form is that of Buddha.?2 


The Puranic sources like Vispu Purdya refer to the death 
of Krgna.?3 But Saralé Dasa could refer to the event after the 
death of Krsna and could enlarge it for the Krsnaization of 
Jagannatha. Krsnaization of the Jagannatha images was an 
event of the pre-Sarala Dasa period and it was most likely 
invented by the Brahmanic / Priestly section to justify the 
peculiar iconology of the Jagannatha Trinity.?* The tradition 
associating Krsna with Jaganuiatha was circulated before 
‘Sarala Dasa ; but such a tradition also did not satisfy the 
different social sections. Buddhists and some other sections 
of the society having inclination towards Buddbism could not 
find any justification of identifying the tribal images with Krsna 
.and his associates by the process of Krsnaization. Orissa was 
an important seat of Buddhism in the ancient and the early 
mediaeval period.28 Although Buddhism was not patronised 
by the political power in the Ganga period, Buddhist thought 
was very much present in the minds of the people. Hence a 
tradition was created by the pro-Buddhist people to link 
Jagannatha with Buddha. This link was another process of 
‘unifying the local social forces and sub-ordinating all such 
different social forces to Jagannatha cult. The political power 
gained considerably from this process of unifying the social 
forces and sub-ordinating them to Jagannatha cult. In some 
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Buddhist texts Buddha has been described as Jagannatha and’ 
this identification was well-known in the mediaeval phase. #?¢ 


The explanation linking Buddha witli Jagannatha also did 
not satisfy all the people. Some people were still suspicious 
about the peculiar iconology of the Jagannatha Trinity.?7 
Hence another legendary tradition was created to unify some 
other forces and to sub-ordinate them to Jagannéatha cult. 
Such a tradition has been described in Sarala Mahabharata ; 
but very interestingly it is described in Deula Told. Both ths 
texts refer to the cause why the wooden statues of Jagannatha 
have exactly these peculiar and uncommon features. It has 
been xplained cither as the will of Vispu who himself appeared 
as a carpenter to fashion the images or as a result of the 
uncalled for curiosity of Gundica, the legendary queen of 
Indradyumna who opened the doors of the carpenter’s work- 
shop after a lapse of just fourteen days" whereas they were to 
remain snut up for three weeks ; an act which offended the 


Divine Carpenter so much so that he disappeared leaving the 
work unfinished.?8 


The peculiar and the uncommon features of Jagannatha 
vho has been described as Visnu-Purugottama might have been 
in important reason for the creation of this legend as presented 
on Sdarala Muhéabharata and Deula Tola. Jt also indicates that 
Tinduization of a tribal deity in the Purusottama Ksetra was 
ot accepted by all the sections of tie Orissan society in the 
jJediaeval phase. Hence the Brahmanic and the non-Brahmanic 
riests became careful about it and they created such legendary 
ccounts on the peculiar iconology of Jagannatha. Its aim 
‘as also to hide the true tribal nature of the Jagannatha cult 
on behalf of the Brahmin priests) and to reveal the true 
jbal naturc of Jagannatha (on behalf of the non-Brahmin 
riests who had claimed an important share on the worship of 
je deity after its® Hinduization ). These legendary accounts 
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aimed to reconcile the rival claims to the worship of Jagannatha 
made by the Brahmin priests as well as the non-Brahmin 
priests. Such reconciliation and unification contributed to the 
extra-ordinary popularity of the Jagannatha cult in Orissa and 
also in India during that time. In the beginning stage after 
the consecration of these wooden images in the new temple 
Purusottama Ksetra Maha{mya was composed which aimed to 
Brahbmanize the deity and the mode of worship.?*° Such 
Brahmanic version was incorporated in the Skanda Purdna. 
Such a version totally suppressed the tribal mode of worship. 
As a reaction to this Brahmanic version Séarala Mahabharata 
and the Deula Told incorporated the non-Brahmanic versionS 
on the tribal nature of Jagannatha. Hence a period of con- 
flict was going on about the mode of worship of Jagannatha 
and the iconology of the Jagannatha Trinity between the two 
sets of priests. The non-Brahmanic versions on tbe iconology 
of Jagannatha and %hb¢ mode of worship appeared in the last 
phase of the mediaeval period (starting from the time of 
Séarala Mahabharata ). The aim of such texts like Deula Tola 
was to highlight the more important role of the non-Brahmanic 
priests in the evolution of the Jagannatha cult which was 
totally overshadowed by Brahmanic dominance. 


(Iv ) 


At different stages of the Brahmanaization of the tribal 
deities, Jagannatha images have grown. Such Brahmansaiza- 
tion was supported by the political power for its legitimation. 
But the traditional iconology of the various forms of Visnu 
was different from that of Jagannatha. Hence iconologically 
a conflict was going on in Orissa among the different socio- 
religious groups about the Visnuite character of the Jagannatha 
Trinity. Brahmagic and the non-Brahmanic traditions 
were the outcome of this conflicting interpretation of the 
iconology of Visgpu-Purugottama-Jagannatha. Both Sarala 
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Mahabharata and the Deula Tala have only presented such a 
tradition on the conflicting nature of the iconology of Jaganna- 
tha ( either for the interest of a social group or for an Eexpla- 
nation from the side of the non-Brahmanic section for the 
unusual shape of the deity Jagannatha which was its main 
pillar of worship but which the Brahmanic section wanted to 
own according to its desire ). 2 do not know whether such 
a tradition as incorporated in Sarala Mahabharata and Deula 
Told totally answered all the riddles on the iconology of Jagan- 
natha to the curious devotees and the pilgrims. But once a 
tradition was created people accepted it without hesitation, 
because supernatural elements surrounding the legends have 
Such a power which can captivate all generations. 
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ied with Buddhism at an early stage. The cuit of Jagannatha 
and the regional tradition of Orissa edited by Eschmann, Kulks 
and Tripathy, although a commendable work on the whole, does 


pot give due attention to 1ihis aspect of the history of Jagannatha. 


Digitized by srujanika@gmail.com 


80 


Legend, History and Culture of india 


See S, Jayaswal, “The demon aud the deity : conflict syndrome in 
the Hayagriba legend”, in Vaisnavism in Indian art and culture, 
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Indrabhuti in his Jfianasiddhi invokes the Primal Buddha Vajrasa- 
ttva as Jagannatha in several places and his precepter Anangavajra 
also describes this Buddha as Jagannatha in Prajfiopaya Viniscaya 
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poets in the mediaeval who accepted Buddha as Jagannatha of 


Puri. 


27. Already in the early mediaeval phase Buddha had been worshipped 


in many interesting forms. Hence the link of Buddha with Jagan- 
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natha iconologically could not satisfy many people who had known 
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30. Scethe chapter on Nila Madhava and Gala Madhava of this 
monograph, 
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CHAPTER—IY. 


INVOLUNTARY LABOUR IN MEDIAEVAL ORISSA 
FROM A STUDY OF THE INDRADYUMNA LEGEND 


Indradyumna legend is an interesting aspect of the study 
of ths early history of the.Tagannatha cult. This legend which 
was incorporated in the Purusottama Ksetra Mahatmya of the 
Skanda Purdna had some modifications in the Misali Parva of 
Sarala Mahabharata. It got other modification in the last 
phase of the mediaeval period which were found in the text 
iDeula Told (a study on the construction of the temple ) of 
Sisu Krsna Dasa.? The additions / modifications in the origi- 
nal tradition during the whole course of the mediaeval period 
help to reveal some aspects of the Orissan I society. An impor- 
tant theme in all these modifications is the excess exercise of 
the authority of the royal / feudal sections over the lower 
sections of the society, specially over the artisans, labourers 
and sculptors. The exploitations of the labourers / artists by 
the upper sections of the society for their luxury was not a 
rare event .in the history of Orissa in the mediaeval period. 
This trend was well known in the Indian society in the early 
and mediaeval period. This involuntary labour in ancient and 
mediaeval India has beep a subject of fine study by the 
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historians.’ But the interesting fact is that a literary text of 
the mediaeval period could present the practice of involuntary 
labour in the Orissan feudal society while highlighting the cult 
of Jagannatha.* This chapter aims to review the additions 
modificatfons in the original Indradyumna legend as presented 
in the mediaeval literature for the study of involuntary labour 
which was in practice in the mediaeval Orissan society. 


Indradyumna legend as incorporated in the Purusottama 
Ksetra Mahatmya of the Skanda Purana was well-known in the 
13th-14th century A. D.# Purusottama Ksetra Mahatmya is 
probably the earliest section to highlight this legend on the 
early history of the Jagannatha cult. It states that Malavadhi- 
pati Indradyumna constructed a gigantic temple for Jagannatha 
at Nilagiri, the original seat of the gud Nila Madhava ( who 
was worshipped by a Sabara named Visvavasu). During the 
period of the construction of the temple; he left to Brahmaloka: 
( the abode of Brahma ) to invite Brahma to the inaugural 
ceremony of the newly built temple. He returned with Brahma 
when the temple was already under king Gala who made 
arrangement for the worship of Nila Madhava there. He 
became angry when he saw Indradyumna with his elaborate 
preparation for the inaugural ceremony. He was even ready 
for a corcfrontation. But when he realised the importance of 
Indradyumna, he bowed down before him and wanted there 
to: see the ceremony. This part of the Indradyumna legend 
‘refers to the role of the political / feudal power in the cons- 
truction of the temple of Purusottama and the consecration of 
the Jagannatha Triad .( the deities) in it.” In the Misali 
Parva of Sarala Mahabharata this version has been modified. 
Gala Madhava and Indradyumna are the two important 
‘characters in the story of Jagannatha as described in the 
Miisalt Parva.° But the poet does not describe the conflict of 
Tndradyumna and Gala at Nilagiri. 
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Both the literary texts highlight the role of the political / 
feudal power ( including Brahmins ) in the development of the 
Purusottama “Kgetra. But in the Puru sottama Ksetra Maha- 
imya of the Skanda Purdna the Brahmanic / feudal / political 
force has been highlighted and the text does not take into 
account the role of the other social sections in the development 
of the Purugottama Kgsetra. - Sdrald Dasa changed the versions 
on the legend to highlight the significant role of the social 
classes ( excluding the Brahmins and other feudal sections ) 
for the rise and growth of the Jagannatha cult.° He tried to 
Jessen the importance of the political power in the context of 
the intervention of Gala Madhava in the tribal religious centre 
in the beginning phase and in the context of Daru vigraha 
( wooden deity ).3୧ Sarala Dasa wanted to present the 
important role of the lower classes of the Orissan society for 
the development of the Purusottama Ksetra and he also raised 
his voice against the undyje authority of the feudal / political 
section over the lower classes ( specially against their efforts to 
control the religious cult of the tribals and the lower sections 
of the society ). 1% 


The time of Sarala Dasa was the end of the later mediaeval 
phase and it was the period when the political and the feudal 
sections made successful efforts to expoit the lower sections in 
the society for their luxury and even for their lasting fame. * 
Still Saralé Dasa did pot present the role of a particular 
section which’ had a giant share in the construction cof the 
gigantic temple for Purusottama and without whose dedication, 
the temple would not have come into existence and the cult 
would not have been in a great state of progress even after the 
assiduous royal patronage. Sarala Dasa was still not free from 
the feudal tone for which he could not lay bare the appalling 
story of the exploitation of the lower social classes by the 
political / feudal power for the work of the construction of 
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structures. The successful role of the labourers and the sculp- 
tors was an important factor for the lasting existence of the 
Jagannatha cult in the socio-religious life of India. Toe 
construction of a gigantic temple by their selfless dedication 
only led the way for the consecration and the worship of the 
deity and then only the saints ‘and the- pilgrims realised the 
significance of the cult in the religious thought sphere in ‘India. 


In the 17th-18th century A. D. such a class was highlighted 
and the exploitation of the political power for erecting.such a 
massive temple was really represented in the literary text, 
Deula Tola (a text on the temple building)-of Sifu Krsna Dasa. 
He made a revised study on the Indradyumna legend. He 
presented a correct picture of thz social conditions ; atleast 
he highlighted the centurits-long exploitation of the artists and 
the labourers oy the political/feudal power.!8 He described 
that Indradyumna who constructed the temple for Purugottama 
went to Brahmaloka to invite Brahma to acr as the priest for 
the consecration of the deity in his temple.3* When he 
returned with Brahma, the temple was alrcady under king Gala 
Madhava.35 Gala Madhava claimed for himself all the credit 
for the construction of the temple which enraged Indra- 
dyumna.*¢ He bad two witnesses, a Kaka (crow) on the Kalpa 
tree and the Kimmas (turtles) in his pond.*? The Kaka at 
first informed Brahma before Indradyumna and Gala Madhava 
that Indradyumna was the builder of the temple of Jagan- 
natha.!8 This information of the Kaka was not accepted by 
Gala Madhbava.!* Brahma and Indradyumna went to meet 
the turtles in the pond. The poet states that the turtles were 
the labourers who were utilised by Indradyumna for the 
collection of the stones for the construction of the temple of 
Purusottama-Jagannatha.?° When they saw Indradyumna they 
tried to jump into the water. Brahma told them to wait to 
present their views about the actual builder of the temple of 
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Jagannatha.?¥ The Kurmas told Brahma that they were afraid 
of Indradyumna.?* When enquired by Brahma about the cause 
of the fear for Indradyumna, they answered that he had given 
them heavy punishment.28 Their countless relatives died for 
Indradyumna.*¢ They brought stones for the construction of 
Bada Deula (huge temple of Jagannatha).25 They did this work 
regularly and so it was a torture forthem.2¢ The Kiirmas 
lastly informed Brahma that they had carried away stones 
from the distant places for the construction of the ‘huge temple 
of Jagannatha.*” The poignant statement of the Kiirmas (who 
were the labourers) ‘reflected the dismal state of the utilisation 
of the bonded labourers by the political/feudal class in the 
construction of the temples in which no signature of that class 
was left. Itis the lasting testimony of the existence of involun- 
tary labour in the Otissan society in the mediaeval period. The 
literary text could describe the Kirmas as the incarnation of 
the labourers wlio were used by the feudal power in Orissa for 
its glorification. 


The records of the ruling families in Orissa in mediaeval 
phase definitely refer to the existence of Pidd (bonded labour) 
in the society.*?୫ The terms like Piga, Vadha and Upadrava 
could not be applicable to the feudal power who gota gift 
village from the king, but the feudal power was left free to 
exercise his authority over the subjects which indicates the 
existence of bonded labour in the village.23° The existence of 
countless temples with elaborate sculptural decoration which 
could not have come into existence without the dedication of 
the artists and the labourers and the inscriptional references 
on bonded labour !ead us to conclude that in the whole course 


of the mediaeval period in Orissa the upper sections could 
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utilise the lower sections of the society for various works 
(including the constructiqn of the buildings) without giving 
them remuneration or rewards. At least the richly carved 
gigantic temples which were the works of the thousands of 
toilers contain not a single word about their deeds ; but the¢e 
temples only stand as the great ‘achievements of the feudal 
Jords or the tyrannica} kings. Deula-~Tola of Sisu Krsna Dasa 
only reminds us in a typical feudal set-up the glory of those 
that toiled to raise such a masterpiece like Jagannatha temple 
and indirectly hints that this exploitation by the feudal power 
should be ended for an equal, humanitarian and just society. 
The poet has seriously criticised this attitude of the feudal power 
towards the lower sections of the society and at last he has 
concluded that the king should not have any successor to: 
continue this practice of bonded @nvoluntary) labour. The 
joet states ; when Jagannatha wanted to grant a boon to 
ndradyumna for his noble work he expressed that any one of 
us family members should not live after his death to claim 
his temple as his own.3¢ This was approved by lord Jagan- 
atha. In the original version of this tradition as described 
1 the Purusottama Ksetra Mahatmya of the Skanda Purana: 
his fact was prominently absent. Butit was mentioned in 
‘aitanya marngala, a Bengali biographical work in verse, 
’ritten by Jayananda, in the sixth decade of the 16th century 


vw D.33 This aspect has been interpreted by G. N. Dash in 
nother interesting manner ; 


This request by Indradyumna though often cited as the 
Supreme sacrifice on the part of Indradyumna has, 
in fact, been carefully put in ui mouth by the 
priests who sought to prevent the interference of 
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Prataparudra in the affairs of Jagannathba cult 

declaring it as immoral and against the express 

wish of Indradyumna I, the founder of the cult. ®? 
King Pratiaprudra might have tried to interfere into the 
affairs of Jagannitha cult. But this cannot be the only 
important reason for the addition of this aspect in the 
Indradyumna legend. Gn the other hand it could have been 
a reaction to the centuries-long exploitation of the artists/ 
labourers by the political/feudal class for which Sifu Krsna 
Dasa presented this aspect to stop the royal policy of utilising 


the labourers for all these works without rewards. 


Digitized by srujanika@gmail.com 


92 Legend, History and Culture of India 


REFERENCES 


1. Purusottama Ksetra Mahatmya of Skanda Purana. Bombay. Musall 
Parva, Sarala Mahabharata, p. 87-117. 


2. Deula Tola of Sifu Krsna Das, Dharmagrantha store, Cuttack. 


3, G.K. Ray, “Involuntary labour in ancient India, Allahabad, 1981. 
B. N. S. Yadav, “Problem of the interaction between S$ocio- 
economic classes in the early medieval complex”, IHR, Vol. III, 
No. I, 1976, p. 43-58. 


4. Deula Told, p. 14-31. 


‘5. Fora study of the Indradyumuoa legend see RX. Geib., Die Indrad- 
yumna-legende, Ein Belttrag zur Geschichte des Jagannatha Kultes, 
Wiesbaden, 1965. 


-6. R. C. Hazra stated that Purusottama Ksetra Mahatmya of the Skanda 
Purdya must be dated earlier than A. D. 1300. R. C. Hazra, 
Studies in the Purdnic records on Hindu rites and customs, 1940, 

—— 
p. 165. * ନ 


It was compiled after A. D. 1278 since it refers to the Ananta 
Vasudeva temple of Bhubaneswar of that date. 


See H. V. Stietencron, “The date of the Jagannatha temple ; 
literary sources reconsidered”, Sidelights on History and Culture 
of Orissa, ed. M. N. Das, 1977, p. 531, fn. 35. 


7. Purusottama Ksetra Mahatmya of Skanda Purana, Chapter— 
XIXXVI. 


8. Munsall Parva, Sarala Mahabharata, p. 74-93. 


9. Mnsali Parva of Sdral@d PDdsa contains many references about the 


contribution of the tribat section (mainly the Sabaras to the growth 
of the sacred centre (Purusottama Ksetra). 
See Musali Parva. p. 74-93. 


Purusottama Ksetra Mahatmya of the Skanda Purana presents the 


role of the upper sections (the king and his Sub-ordinates) for the 
progress of the sacred centre. 


Digitized by srujanika@gmail.com 


10. 
11. 


12. 


13. 


14, 
15. 
16. 
17. 


18. 
19. 
20. 


21. 


22. 
23. 


Involuntany Labour in Mediaeval Orissa... 93 


MHsali Parva, p. 83-85. 
Tbid., p. 85, p. 100. 


Sarala Dasa was a poet of Orissa in the 15th century A. D. See 
K. C. Panigrahi, History of Orissa (Hindu period), 1981, p. 234. 


G. K. Rai, op. cit., p. 137-204. 


In the Purusottama Kgetra Mahatmya of the Skanda Purdna the 
composer states that Indradyumna gave crores of money to the 
stone suppliers and procured stones from various countries. 


Tatah sa kotiso vittarh dadau pasana-ddarake| 
Purusottama Ksetra Mahatmya, 20th chapter, sloka-46-48. 


It highlights the magnanimous nature of the political power, But 
such a version only aims to Suppress the truth that the political 
power‘exploited the labourers for the construction of the temple. 
This Puranic section presents the feudal views on the Jagannatha 
cult 

Deula Tola, p. j4.0 — 


‘Jbid., p. 15. 


Ibid., p. 16. 


. Jbid., p. 16. 


Tbid., p. 17. 
Tbid., p. 18, 
Ibid., p. 18. 


Indradyumna. re bahu knrmane thai 

Badadeulaku se patharachanti bahi] 

It means ; The turtles of Indradyumna pond bad collected stones 
for the construction of the bada deula ( big temple ). 

Ibid., p. 18. 

Ibid., p. 18. 


Kormamdane boluchanti Brahmamukha cahi 
Indradyumnaku sangé anicha Gosai 
Tahagare palauchu napdribu rahi 


Ibid. 
Brahma ye boile ye tumbhara kisa kala 


Kuormamane boile ye kete $asti dela 
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Ibid. 

Ambha lakse kufumba ye yeha yogu male 
Ibid. 

Badadeulaku se-pathara buhaile 

Ibid. 

Niriniti galu deva heuachi jvala 

Tahaku dekhina ambhe helu matibhola 
Ibid. 

Deula gad haku admbhe bahichu pathara 
Svartipa kahilu ambhe Suita Vedavara 
Sze the inscriptions of the Somavamsi and the Gangavamési kings 


of Orissa. Inscriptions of Orissa, Vol. 111, part-I, Vol. 1V¥. G. K. 
Rai, op. cit., p. 184-186. 


Ratnagiri copper plate grant of king Karnadeva, E/, Vol. XXXII, 
pp. 263-64. The record states that when the villages were granted 
to the upper sections of the society, they were free from all the 
encumbrances ( sarva-vadha-vivarjita ). It means that the villages 
granted were frce from all the troubles from the side of the political 
power. The landed magnct was free to exercise his right over his 
subjects. There existed scrvile relatioship between the land owning 
power and the landless ryots which can be justified by a study of 
the Somavargfsi and the-Ganga-Gajapati records in Orissa. 


Ibid., p. 31. 

Tumbhe yeve vara deva mdaguachi muhi 

Mohara vam$are kehi nathibe Gosai 

Putranati bolibe ye deula ambhara 

Ambhara boile Dharma yiva ye mohara 

G. N. Dash, “The evolution of the priestly power : The Ganpga- 
vam$a period,” CJRTO. 1978, p. 220. 

Ibid., p. 221. 
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CHAPTER—V 


NARASIMHA AND PURUSOTTAMA 
JAGANNATHA 


(I) 


The Purusottama Ksetra Mahatmya of Skanda Purana 
contains a traditional ‘Account on the origin and the evolution 
of the cult of Jagannatha in the Purusottama Ksetra. The 
traditional account gives a comprehensive knowledge on the 
origin of the Ksetra, the nature of the deity, the mode of wor- 
ship and the temple. Any study on the cult of Jagannatha 
compels one to analyse the long traditional account as inCor- 
porated in the Purusottama Ksetra Mahatmya of the Skanda 
Purdpya. The present chapter aims to study the relation of 
Narasimha with the con of Jagannatha as well as the signifi- 
cance of the worship of Narasimha in the Purusottama Ksetra 
by an interpretation of the relevant portion of the traditional 
account as presented in the text. Corroborative evidence will 
be furnished by archaeological source materials so far known 
tous. 


(I) 
According to this text! Indradyumna, the king of Malava 


after his return from Nilakanthd got a darsana of God Narasimha 


Oo 


7 
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on the Nila parvata. Thereafter he visited the place of Purug- 
ottama.2Z Indradyumna also installed the image of Narasimha 
in a newly built temple.’ The text after several chapters 
refers to the praristh@ ceremony ( inauguration ceremony ) by 
which the four wooden images-Jagannatha, Nalabhadra, 
Subhadra and Sudarsana—are installed in the new temple at 
Puri as the immediate context.* ‘According to the legend 
recorded there, the construction of this temple had been started 
by king Indradyumna. During the period of the construction 
of the temple Indradyumna went with Narada to Brahmaloka 
( the abode of Brahma ) where he requested Brahma to act 
as officiating priest at the inaugural ceremony of the temple. 
Brabma arrived and performed the pratistha ( the inaugura- 
tion work ). He retouched the heart of the image of Jagan- 
natha and uttered the ‘“‘Anustubhmantraraja ( hymns ) of 
Narasimha for a thousand times. “After this ritual in front of 
the eyes of the king and all others present there appeared the 
Narasimha form of Visnu in his frightful aspect. Overpoweied 
by fear the king and all others except Brahma were shocked 
into silence. Narada himself was perplexed at seeing this 
fear-inspiring vision. He requested his father Brahma to 
.explain its meaning. Brahma said that stupid people who did 
not know reality might scorn the embodied Jagannatha when 
they see Him in this wooden form which is shapeless because 
itis Brahman itself. When invoked by the “Mantraraja”’ he 
assumes that difficult-to-behold and awe-inspiring form by 
which he tore asunder the great demon. The text describes 
Jagannatha changed into man-lion with Laksmi at his bosom. 
He holds Cakra and Pinaka ( the weapons of Visnu and Siva ). 
The god has three eyes representing Moor, Sun‘and fire. He 
also possesses a protruding nose. He js sitting in “Yogapa 
ttasana” (in the mediatating pose ) on a Jotus of thirty-two 
petals consisting of the thirty-two syllables of the Narasimha 
mantra. He sitoleisur ly and is laughing and Jooks at the 
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Jotus-like face of Laksgmi. Behind him the king saw Balabhadra 
carrying a plough-share and plough and spreading out one 
thousand hoods as an umbrella for the lord. The passage 
concludes that king Indradyumna rejoiced at seeing such a 
form of Purusottama. 


Narasimha is the gua?dian deity of the temple and all the 
‘performances beginning from cooking to Puja are preceded by 
offerings to Narasimha first. During the period of Anasara 
when Jagannatha cannot be seen. because of his illness, the 
main worship is offered to Narasimha.’ Khamba Narasimha, 
an image of Lakgmi Narasimha, on the first pillar of jaga- 
mohana when entering from the south is the ista-devat@ of 
the Brahmin priest.* The initiation of any new panda starts 
with worshipping this image.8 The analysis of the Navakalevara 
ritual shows that whgn .the figures are renewed, they arc 
addressed and treated as if they were Narasimha figures.® 


(I) 


Thus Narasimha element is an important aspect of the study 
of the Jagannatha cult as it is incorporated both iu traditional 
account and in archaeological source materials. The story of 
the Narasimha form of Visnu has been elaborately described 
in the Puranic®literature.3° Hiranyakasipu, the demon was 
killed by Vignu in this form. He received from Brahma the 
five-fold boon after strenuous tapas ( mediatation ) that he 
might not meet ‘with death at the hands of any being created 
by Brahma, that he should not die inside or outside, by day or 
night, by any weapon .on earth or in the heaven, nor at the 
hands of mén, beasts, gods and demons, that. he should possess 
‘undiminished power and that he should be the sole ruler of 
all these creatures.3! Thereafter the demon. set about aven- 
ging his brother’s defeat by repudiating the Worship of Vigou. 
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But his son Prablad was a grcat devotee of Viggu and he could 
not stop his worship. Finally Hiranyakasipu tried to win 
Prahlad by argument and challenged the omnipotence of Visgu 
by his mocking: query whether Visnu resided in the pillar of 
the palace hall and’ kicked it.** The pillar (Khambha) burst 
upon and Vigpnu appeared in the terrible form of Narasimtia. 
After a fight he killed Hiranyakatip= at dusk by tearing upon 
his abdomen with his sharp fingernails. This interesting legend 
is stated in the Purapas. 


According to A. Eschmann Narasimha’s outburst from a 
pillar has an important link with the worship of Khambha by : 
the tribals.!” But Biardeau acknowledges an association 
between Narasimna and the sacrifice through his disémbowel- 
ing of Hiranyakasipu.!* The appearance of Visgu in the 
pillar signifies a sacrifice where Prahiad ‘vas almost the victim ; 
the avatdara therefore finds that he commits a murder as one 
kills a sacrificial victim.3® Both the elements-the appearance 
of Narasimha from a pillar and the symbol of sacrifice-were 
present in early and mediaeval Orissa.¢ The pillar worship 
gradually developed and turned into the worship of an anthro- 
pomorphic image in Orissa which is now called Jagannéatha. 
Hence the connection of Narasimha with the wooden deity 
Purusottama-Jagannatha in the Ksetra of Purusottama must 
be given proper emphasis and the traditional 2ccounts confirm 
this connection. 


There are many Narasimha images in the Purusottama 
Ksetra.!¢ yIhe Vira form of Narasimba ripping upon with his 
nails the body of the demon Hirapyakagipu has been carved as 
a Parsva-devatad ( guardian deity ) in the present temple of 
Purugottama Jagannatha. There are two other temples for 
Narasimba-one in the compound of the’ present Jagannatha 
temple and the other near the Gundicéa area. A ‘telugu inscription 
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of the reign of Codaganga in a pillar of the Narasimha temple 
inside the compound of the present Jagannatha temple at Puri 
refers to the worship of Narasimha during his period and also 
it indirectly indicates the worship of Narasimha in the pre- 
Ganga period.!? It is likely that ‘this Narasimha of the 
inscription stated above was worshipped at first in that 
Narasimha temple. The Purusottama temple of the pre-Ganga 
period existed somewhere near the sea-shore between the 
Gundica zone and the present Purugottama temple area ; but 
it did not exist in the-site occupied by the present Jagannéatha 
temple.2° The architectural and the sculptural features of the 
Narasimha temple and the inscriptions definitely prove that the 
temple was built in the pre-Ganga period at least in the first 
half of the 1ith century A. D. although its present existence in 
the site indicates that it was rebuilt on this site. #1 


During the period of Codaganga the images in the old 
dilapidated temple of Purugottama were probably brought 
back to this Narasimha temple where fresh arrangement for 
the worship of Purusottama, His associates and Narasimha 
were made at least from A. D. 1113 (Saka 1035 ).**# This 
arrangement was for a temporary period till the completion of 
the construction of the new temple for Purugottama near the 
Narasimha temple. After the construction of the new temple 
for Purusottama.was completed, Purusottama and his associates 
were worshipped there. At that stage ( probably during or 
after the period of Codaganga or befoure- the period of 
Anangabhima III ) the image of Narasimha was shifted to the 
zone of the old Purusottama temple or a nearby area ( now 
called Gundica area ) and was worshipped in a temple. This 
image worshipped in the Gundica area is considered as t-he 
Adi miirti of the Purugottama Ksztra in the Puranic text.33 The 
place is also called .Narasimhn Ksztra. The consecration of 
Narasimha in a place connected with the earlizst religious site 
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of a tribal deity ( Cundica zone) definitely indicates the 
worship of Narasimha as an important deity in the Purusottama 
Ksetra in the Ganga perioc.?3* The second Narasimha image 
worshipped in the Pafica-rathi temple in the compound of the 
present Jagannatha temple was also rebuilt in the Ganga period. 
But a new image of Narasimha worshipped there after the old 
image of Narasimha was shifted to another temple in the 
Gundica zone. It is difficult at this stage to find out the date 
when such a small image of Narasimha was worshipped in this 
temple. But we may surmise that it was also an event of the 
Ganga period. Thus in the Purugottama Ksgetra there was an 
appreciation for the worship of Narasimha. This appreciation 
has some link with the Jagannatha cult. A. Eschmann accepted 
the view that the Jagannatha figure was the result of a process 
of Hinduization where a tribal deity represented by a wooden 
post was identified with Narasimha,?® The original symbol was 
changed accordingly by being combined with the popular 
iconography ot Narasimha; a head with arms.#3¢ This 
accounts for the iconographic peculiarities of the Jagannatha 
figure ; the head is an attempt to represent a lion head, the 
round eyes are the typical features of Narasimha’s fury.?37 


It is true that in the early stage of the Hinduization of the 
tribal deity, the wooden post was represented by Narasimha 
(because of his appearance from a Khanbha ). But this 
identification ( Narasimha with the wooden post called 
Purusottama ) was not clearly established in the religious 
thought process. Before the Ganga period the wooden deity 
Purusgottama was worshipped with Lakgmi in the Puri temple 
and so in stead of the furious Narasimha aspect the Brahgcanas 
had given emphasis on the amorous aspect ( Kamarupa-) of the 
deity.?® We can accept the view of the learned historian that 
Narasimha is a very important feature of the cult of Jaga- 
nnatha. But we cannot subscribe to her opinion that the identi- 
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fication with Narasimha was the beginning of Purusottama. 
The local tradition that the Narasimha temple is older than the 
Purugottama temple does not appear to contain the truth. No 
doubt Narasimua was worshipped before the construction of 
the present temple of Jagannatha. But as we have stated 
earlier in this chapter, there was another temple for 
Purugottama on the sea-shore of this Ksetra where the: deity 
Purusottama was worshipped before a temple for Narasimha 
was constructed near the present site of the Jagannatha 
temple.2° Th. local tradition does not speak about the first 
temple of Purugottama. It only describes the gradual stages 
of the construction of the prescnt Jagannatha temple and the 
role of the political power in it atleast from the first hajf of 
the 11th century A. D. The early phase of the ~Hinduized 
deity Purusotteama has not been represented in the tradition. 


ee 


Eschmann further states t..wcercersroscees at the time when 
Codaganga constructed the great temple and also afterwards, 
the original identity of Jagannatha-Purusottama with Narasimha 
was still well-known. This probably explains the difficult 
question of Codaganga’s conversion. Being originally a Saiva, 
Codaganga started to call himself Parama-Vaisnava only 
after having conquered Orissa,......... Because Narasimha could 
be worshipped by both Vaispnavas and Saivas, Codaganga 
could build a temple to this god while continuing to be a 
Saiva and quite naturally call himself both Parama Vaisnava 
as well as Parama-Saiva.”30 


This view cannot be accepted because there is no positive 
evidence of Codaganga’s regard for Narasimhba-Vignu. As far 
as the verses of his copper plate grants indicate, he was a 
devotee of Visgu worshipped by Laksmi and Ananta.3* Toere 
is no allusion to Narasimha there. On the other hand wheu 
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the Saiva king Codaganga wanted to popularise the Hinduized 
tribal cult ( the cult of Purugottama ) the Brahmanic sections 
wanted to identify the deity’ with Narasimha, because 
Narasimha as a deity was worshipped by the Saivas and the 
Vaispavas.3? But the successful steps for the identification of 
Narasimha with the wooden god were not undertaken during 
the peribd of the Ganga king Codagajgga. He might have been 
aware of this step of the Brahmanic power, but there is no 
evidence to present a striking change in the iconology of the 
wooden deity during his reign. At present we have no reliable 
material to describe the exact image of Purugottama in the 
pre-Ganga period when its amorous aspect was widely known. 
The description in the Puranas only refers to the Jagannatha 
Trinity which replaced the image of Purusottama and Lakg$mi. 
Hence when sufficient materials are not with us, we cannot 
conclude that the deity Purusottama of this Kgetra from the 
beginning was identified with Narasimha.” There is another 
argument for it. The tradition of Ramanuja’s visit to 
Purusottama Ksetra seems to suggest that in the 11th and 12th 
century A. D. the wooden deity Purugottama was not com- 
rpiztely Hinduized and the tribal stamp on the icon was there.?8. 
Ramanuja’s efforts in the Purusottama Kgsetra may be explained 
interms of making the wooden image ( Purugottama ) a 
completely Visnuite image and this could not bz successful 
because of the intervention of the tribal priests who were in 
majority then.3* The Brahmanas and the political power 
might have supported the attempt of Ramanuja to make a 
complete image of Vignu. After this failure the movement for 
ithe change of the iconology of the wooden deity Purusottama 
probably became forceful in the reign of Codaganga and his 
successors. But successful efforts were taken in the post- 
Codaganga period to change the wooden god into a complete 
form of Visyu after incorporating the elements of Narasimha 
image which were appreciated by all sections of the society. 
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There is no image of Purusottama of the 11th and 12th century 
A. D. in any part of Orissa because of its extremely wooden 
shape. Hence Codaganga, a Saiva became a Vaisnava and 
built a temple for the tribal deity (Purusottama) ata time when 


successful efforts were yet to bs undertaken to identify it with 
Narasimha. 


eo 


The incorporation of the elements of Narasimha in Purugo- 
ttama Ksetra was an event of the post-Codaganga period 
This new wave was so powerful that the Sena king Laksmana 
Sena ( of Bengal ) who conquered Orissa in the last quarter 
of the 12th century A.D. was deeply influenced by the Vaisnava 
centre at Puri and by the idea of the worship of Narasimha 
in the Purugottama Ksetra. Therefore he called himself Parama 
Vaispava and Parama Narasimha to counteract the Ganga 
power in Eastern Indiaeduring his reign when the Ganga kings- 
Rajaraja 11 and Anangabhima II were not attributed with this 
title although they: were associated with Purugottama Kgetra.5* 
Laksmana Sena was probably aware of this effort of’ the 
Brahmanic power to incorporate the elements of Narasimha 
in the wooden deity of Puri to make it a completely Hinduized 
image during his conquest of Orissa and his visit to the 
Purusottama Ksetra.36 ijn all probability, the Ganga power 
from the period of Rajaraja III became closely associated with 
the charge of the shape and the symbols of the wooden deity 
Purusottama and the incorporation of the elements of Nara- 
simha in it. In his inscription at the distant Saiva centre at 
Drakgarama he claims himself as Nara-Néarasimha, an earthly 
representative of Purugottama-Narasimha-Jagannatha.3? By 
‘the period of Anangabhima 111 this change was complete. We 
have arguments in favour of the fact that during the period 
of Anangabhima III this identification was completely known 
and that Purusottama incorporating the elements of Narasimha 
became popular as Jagannatha. In the “Catesvara temple 
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inscription of the period of Anangabhima IiI, the poet Bhaskara 
states that the radiant halo of the person of Narahari (Nara- 
simha) incarnated itself as king Codaganga.38 On the basis of: 
this connection between Codaganga and. Narasimha in the 
inscription ‘of the period of the Ganga king Anangabhima I]1, 
Eschmann concluded that at the time when Codaganga con- 
structed the great temple the original identity of Purusottama 
with Narasimha was well-known.3* ‘But we like disagree wit 
the learned historian because the inscriptional evidence suggests # 
that during. the period of Anangabhima III Purugottama 
incorporating miany elements of Narasimha was already known 
as Jagannath. The composer of the inscription of the period of 
Apangabhima JI who was conscious of this change could have 
been tempted to present a description of Codaganga (the founder 
of the Ganga dynasty in Orissa) as the body of Narasimha. 
Probably this change of- the shape and the symbols of the 
wooden deity at Purusottauma Kgetra” (after the incorporation 
of the Narasimha element in the icon of Purugottama) in the 


his son and successor as Narasimha. 


The iconological change supported by the Brahmanical 
section and the political power was highlighted in the Purugo-- 
ttama Ksetra Mahatmya of the Skanda Purdya. As. stated 
earlier in this chapter Indradyumna saw Purusottama and his 
consort Laks$mi in a different form. This form was-Narasimha 
with Laksmi at his bosom and Balabhadra carrying a 
plough-share and plough and spreading a thousand hoods as 
an umbreila for the lord. This form indicates that the original 
wooden god Purugottama got a Narasimha form and later on 
represented the iconography of Jagannatha. In order to repre- 
sent the early Purugottama-Visnu Narasimha was associated 
with Laksmi which pointed to the amorous: aspect of Vispu. 
Hence Narasimba with Laksmi at his bosom represented the 
iconcgraphical change of the original deity Purusottama of 
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the Kgetra and the addition of Balabhadra was only to Krgnaize 
the tribal deity. Thus we may say that Narasimha element 
was introduced in the icon of Purusottama (whose early shape 
is not known) in the Ganga period which was necessary for 
the Vaignavaization of the tribal deity. The Kgetra Mahatmya 
of Skanda Purdna presents the importance of Narasimha in the 
Purugottama Ksetra when it describes the transformation of-the 
wooden deity Purusottama into Narasimha and it was necessary 
for the Saivas, Saktas, Vaigpavas and thc Hinduized tribals. 


° 
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CHAPTER—VI 


GOMUKHI KESAVA 


(1) 


In the early and mediaeval period in Orissa there was 
conflict between different religious groups and a historian of 
Orissan religious life of the period stated above should not 
ignore the study of the attempt of reconciliation between the 
different religious sects during the same period. Jn the 
different phases of Orissan history in the early and mediaeval 
period the religious sects-primitive tribal sects, Buddhists, 
Jains, Saiva, Saktas and Vaisnavas-in their own ways attempted 
to dominate the religious thought sphere. This led to sectarian 
rivalry. Of course this was an all-India phenomenon. But in 
Orissa this conflict and reconciliation had a very important 
role in the flow of the socio-cultural stream and in the expan- 
sion of the mental and material horizon of the people. In the 
15th-16th centuries of the Christian era the celebrated Oriya 
poet Saral@ Dasa in his magnum opus Mahabharata could 
seriously present the conflict in the religious Comain in Orissa 
and had given necessary emphasis on the theory of religious 
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harmony for a humanitarian society.! Sdralé Dasa not only 
presented the sectarian rivalry in early and mediaeval Orissan 
society, but also he had opened a new approach to the problem 
of this conflict and had given new perspectives which shou’d 
be studied more carefully. His Misalt Parva presents one of 
these perspectives in the study of Gomgukht Kesava which in a 
brief manner states about the dominance of one religious sect 
over the other in Orissan Society. His study on Gomukhi Kesava 
is based on his observation of the local traditions oraily handed 
down from generation to generation in Orissa. This chapter 
will therefore present an account of Gomukhi kesava, his seat 
and his cult on the basis of an interpretation of the traditional 
account. 


(I) 


The Musali Parva of Sarala Mahabharata gives an account 
of the origin of the pitha of Gomukhi kesava.? The Préct 
Mahatmya of the mediaeval period also contains an account 
of this sacred place and the deity.’ At present the Gomukhi 
kesava temple exists at the sea-shore village Daluakani which 
lies six miles away from the village Astaranga.* A moterable 
road exists upto the village Sundara, but there one has to walk 
the entire distance crossing the two rivers-the Sundara and 
Kadua. The present temple of Gomukhi kesava is a newly 
constructed one in the Bhoi sahi of Daluakani.® The 
earlier temple which existed on the north bank of Dalua was 
eroded away long time back by this river. Near this sacred 
site there are two sacred bathing ghats-Nrtta Tirtha and Mukti 
Tirtha. Gomukhi kesava lies in the eastern direction, by tbe 
bank of a branch of the Praci river. The Praci flowing by it, 
entered the sea which rem..ined enveloped by a ring of raging 
fire. ® 
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According to Sarala Mahabharata Maharaja Indradyumna 
made friendship with Jard Sabara. Jara told him that he 
should worship Ramakrgna near Gomukhi kesava and then only 
the dead body of Krsna would come to him after having been 
floated on the sea... Accourding to Jara Gomukhi kesava was a 
deity of the Age of Satya which means he was a very ancient 
deity even during the period of Sarala Dasa. In the Age of 
Satya Siva in the guise-of Sumeka Rsi meditated on the bank 
of Akasa Gaigd. One day (on Sukla ekadasi of Svati Tula, 
Sunday) Siva made ‘sixteen bundles of kusabati (thinreed) and 
kept them on the bank of the river Ganga. While grazing 
on the bank of the ‘river, mother goddess Kapil@ Surabht and 
her daughtér Nandini (two cows) devoured the bundles. Siva 
was enraged and threw his trident (Trisu/a) on the shoulder of 
Nandini. In consequence her head was separated from her 
body and it fell on the gound. At this Siva was horrified. He 
became a Bhairava deaving the guise of a Rsi.7 


After assuming the figure of Bhairava Siva began to disobey 
all-teachers, Brahmanas, gods, Sun and Moon. He destroyed 
many temples (places of worship of the gods). He appeared 
like a Mahdayogi. He eatered into ill-path. He took such food 
which were forbidden in the society. Siva-Bhairava with his 
associates (Mahakhula vira) in a dancing pose came to Meru 
Sabha where the gods had gathered. All the gods and goddesses 
fled away in fear. But Vispu began to mock Siva at this figure 
and he began to criticise Siva,® 


Bhairava became angry and cursed Vispu. He said that 
Visnu at once. would be Gomukhi kesava. Visnu became fearful 
at this curse and could not appreciate this judgment of 
Bhairava. But Bhairava cut down the head of Visnu by his 
axe and placed the fallen head in his garland and then he 
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placed the head of Nandini (Go-mdta) on the neck of Kefgavu. 
Then after uttering mantra Bhairava created Gomukhi kesava. 


Saraléd Mahabhdrata in this way describes the creation of 
Gomukht kesara and then states the importance of the Kgetra.® 
Singha sagara was a descendant of Vajrasimha. The animals 
of the world were in great danger due to the oppression of this 
demon. The fear of Sdgardsura began to spread to every 
corner. Brahma sent Gomukhi kesava to kill this Sagara simha. 
At the request of Brahma Narayana Gomukhi cakradhari in 
disguise came to Sdgarasimha. The demon saw the Gomukha 
and so he devoured him. Kesava entered into the body of the 
demon and he felt the great pain after the entrance of Kesava 
into his body. Inside the body Kesava showed his all-powerful 
shape (Visvarupa). The demon was torn into pieces by Kesava. 
Thereafter in the Makara Sankranti he entered into the sea and 
stared sporting in the sea. After the demon was killed by 
Kesava, all animals came out of the sea. The famous Makara 
utsava (a festival) was observed for Gomukhi kesava. According 
to Jara Sabara Gomukht kesava was like anadi Nirafijana.3° A 
tail of Gomukhi kesava spread to the western direction and the 
river Praci was created. This river Praci was dug by eighty 
thousand gandhativas as stated by Sarald Dasa. When the 
river was dug the tail of Kefava was cut into eight parts by 
the instrument (Kod«d/a) of the gandharvas and {these eight parts 
were called asta-Samblus ( eight Saiva centres ) which were 
on the banks of the river Praci. 


Gomukht Kesava according to the version of the poet Sdarala 
Dasa was a well-known place of religious activities in the early 
phase and in that famous centre both Jara and Indradyumna2 
made friendship in order to make an eager search of the 
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deadbody of Krsna which was to be worshipped in the 
Nilasundaragir;. 


(Ir ) 


The study of Gomukhi keSsava as presented bv Sadrala Dasa 
in his Mahabharata contains a serious account of the religious 
milieu of early and mediaeval Orissa. 


(i) It gives as account of the cultura! significance of thé 
Praci-Kusabhadra zone. 


(ii) It gives emphasis on the Bhairava aspect of Siva and 
this aspect ( the Tantric-Sahajayana method ) was ohce treated 
with contempt in the Orissan religious milieu in the mediaeval 
phase. 


(iii) From the theme,of Bhairava accepting sacrifices it is 
clear that the Sakta and the Tantric centres were’ intimately 
connected with the system of sacrifices. Another interesting 
instance of this has been furnished by Sdara/&# Ddsa in the con- 
text of Rémacandi.!! According to J. Boulton, Siva who gives 
sacrifices ( validanakdri Siva ) himself was taking the meat of 
cow (Gomarnsa). It means that the food of the god offering 
sacrifices ( Validanakari khadya) becomes a part of the new 
deity. 132 

(iv) There was sectarian rivalry (particularly Saiva-Vaigna - 
va conflict in mediaeval Orissa. The Bhairava aspect of Siva 
and the Gomukht kesava refer to this conflict. 


(v) There was predominant influence and power of Saivism 
over the Orissan religious milieu. This dominance of Saivistt 
was well known even during the period of Sara!¢é Dasa whea 
Jagannatha was the Rastra-devatd of Orissa. 
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(IV) 


The concept of Bhairava is a very important part of this 
study on Gomukhi kesava. Siva’s ugra or terrifying aspect had 
expressed in many froms ; Bhairava is one of them.?? This 
Bhairava plays a major role in the iconographic programme of 
Orissan temples. In the Mahabharata ( Anusasana parva ) there 
is 0 description of this Bhairava. This Bhairava sometimes is 
called Ekapada Bhairava and sometimes called Vamadeva. The 
Agamic texts enumerate as many as sixtyfour Bhairava in eight 
groups of eight each. The images of Bhairava have been 
found as a part of the sculptural programme on the walls of 
Orissan temples. Sarala Dasa before the study of Gomukhi 
kesava must have gone through the texts on Bhairava and be 
must have seen the different Bhairava images on the walls of 
Orissa temples. Hence his description of Bhairava appears 
to be real and correct. But he has gen an interesting expla- 
nation on the Bhairava aspect of Siva. According to his study 
Siva became Bhairava after killing a cow. The Puranas and 
Saiva Agamas try to explain this aspect of Siva as cutting off 
one of the heads of the polycephalous Brahma for his alleged 
sins and iniquities.!? But as in this context the slaughter of 
an animal has been presented it appears that Sdrala Dasa by 
this accent has attacked the Tantric and Sabhajayana methods 
in Orissa. Again there is the element of sacrificiat object in 
the body and other necessary ‘aspects of Bhairava and this 
indicates that the poet combines the sacrificial rite of the 
Tantric phase with the concept of Bhairava which could have 
affected the Saivas. Siva’s Bhairava aspect is an attack on the 
Brahmanical religion ; because by sacrificial rites during that 
time the Sakta Tantric centres became very powerful. In order 
to dominate over them Saivism incorporates this Bhairava 
aspect / vamacara method. Siva-Bhairava became so powerful 
that all Brahmanical sects became sub-ordinated to kim. 
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After the description of ‘the aspect of Bhairava the poet 
Sarala Dasa does not forget to present that Visnuism also had 
acknowledged the predominance of Saivism. At the presence 
of Bhairava Vignu began to mock at him and $0 his head was 
disconnected by Siva-Bhairava. He placed a cow head on the 
body of Vignu and took away the original head. This exchange 
of heads is also an indication of ‘Tantric: method. Gomukhi 
kesava was a creation of Bhairava and this indicates that in 
the Pradi-Purus)yttama area in the pre-sarala Dasa period there 
was the unquestioned predominance of Saivism over all religious 
groups. Once upon a time this Bhairava was so powerful that 
even in the jewelled throne ( ratna simhdsana ) of Purugottama 
Jagannatha the image of Bhairava was worshipped and its aim 
was to recognize the dominance of Saivism over the religious 
thought sphere. 6 


(¥) 


Gomukhi kesava which was created by Siva-Bhairava ( as 
presented by Sdraia Dasa) was an inseparable part of the 
Orissan religious thought structure in general and that of 
Praci-Purugottama zone in particular. The writers of ancient 
Indian iconography have given emphasis on the Gomukha ; 
but they have not given any example. or narration on Gomukhi 
kesava.3? J. N. Banerjee states about the image of Gomukha ; 


Thus Gomukha, the yaksa or upasaka of Rsabha- 
natha, the first Tirthamkara, must have been 
derived from Siva, as his bull, mount, and such of 
his attributes as battle-axe, nose etc. prove ; his 
bull face is reminiscent of a mode of representing 
Nandi, really Siva himself in bis hybrid theriomor- 
phic form.#8 


- 
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If we accept the view of Banerjee it will be clear that 
Gomukha particularly represents Saivism. But .Gomukhi 
kesava.of Sdrala Dasa is a strange image. It combines two 
religious thought streams = Saivism and Visnuism. . On the one 
side Gomukha is a symbol of Saivism ; on the other hand 
Kesava ( Visnu in sleeping stage in the sea ) represents Vignu- 
ism. In Orissa in early and mediaeval phase we find similar 
forms of Vispu-Varaha, < Narasimha and Hayagriva. But 
according to the study of Sarala Dasa the image of Gomukhi 
kesava was only popular in the Praci-Purusottama zone. 
According to Sarala Dasa before the popularity of Gomukhi 
Cakradhara the deity had: acknowledged the overlordship of 
Siva-Bhairava. Gomukhi kesuva was the slayer, of Sagara 
Simha, the enemy of the cows. The description of Sdérala Dasa 
on Gomukhi kesava clearly warrants the view, that during his 
time the deity was probably accepted the ancient most image 
of the Praci-Purusottama zone. The Piha of Gomukhi keSsava 
was the oldest one in that zone- according to Sarala Dasa, In 
order to understand the blending of religious ideas in the cult 
of Jagannatha one-has:to properly study first the concept of 
Gomukhi kesava ; this has been established in the dialogue 
between Jara Sabara and king Indradyumna. Jara wanted to 
convince king Indradyumna that the cult of Jagannatha should 
be like the concept of Gomukhi kesava which is a fusion of 
both Saivism and Visnuism and this thought of Saralé Ddsa in 
the mouth of Jara establishes the fact that befors Purusottama- 
Jagannatha Ksetra became the centre of all religious groups 
( Saivism, Saktism, Buddhism, Jainism, Taintricism and 
Visnuism ) the centre of Gomukhi kesava was also a zone of 
religious harmony in the Praci zone. From the statement of 
Saralg Dasa that Gomukhi keSsSava was the deity of the Age of 
Satya it is very clear that in ancient period when Jagannatha 
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was a tribal deity the image of Gomukhi kesava was well Known 
in the Praci-Purusottama zone. It may also be that at first 
this site near the Praci zone and the sca was tribal religious 
centrc and after Kgetraization of the site and the Hinduization 
of the deity the concept of Gomukhi kefava became well-known. 
The study of Sara/a Déasa on this aspect clearly establishes the 
fact that in the Praci-Purugottama zone Gomukhi kesava was 
the oldest deity. ” 
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CHAPTER—VII 


YAJPUR 


Yajpur is a significant zone of political and cultural activi- 
ties in Orissa in early and mediaeval period. For over fifteen 
hundred years Y3ajpur was the mainstream of Orissan polity 
and culture. The fame of this centre was not only cue to its 
political importance and strategic location, but also due to the 
consecration of a major regional ‘goddess Viraja.! The shrine 
of Viraja is a well-Known Sékta pitha mentioned in the classical 
Hindu scriptures. Hence politically . and culturally Yajpur 
constitutes a chapter of lasting value in the history of Orissa. 
This chapter aims to study the political and cultural significance 
of this zone from the early period till the end of the Ganga- 
Gajapati phase on the basis of the epigraphic records and the 
traditional accounts. 


The political significance of Yajpur in ancient time can be 
established by identifying this area with the capital of Kalinga 
which , was Dantapura. The Dathavamsa of Ceylon presents an 
interesting account’ of popular Buddhism as it developed in 
Daniapura where a stupa was believed to have contained a 
tooth relic of Buddha.’ According to this text, the sacred 
relic was brought by Khema Thera for king Brahmadatta of 


A 
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Kalinga who treasured it in a magnificent stupa at -Dantapura. 
The place became the centre of the religious activities of 
Kalinga in the subsequent centuries and a series of Kalinga 
rulers-Brahmadatta, Kasiraja, Sunanda and many other devoted 
themselves to the upkeep of the precious relic. The text 
further states that Pagdu, the king of Pétaliputra harassed 
Guhatsiva, the ruler of Kalinga and put the sacred relic under 
sacrilegious tests ; but he was subsequently won over to 
Buddhism by the magical and the supermundane power of the 
tooth. Disastrous fate was lying up in store for Guhafsiva and 
hi: liberal attitude, his strong aversion to war and bloodshed 
encouraged the neighbouring rulers to invade his kingdom. 
Kalinga was thus seared and ravaged. In the atmosphere of 
despair and with the agony of the terrible ordeal Guhasiva 
hastily sent away the sacred tooth to Ceylon in the custody 
of his son-in-law Dantakumar and daughter Hemamala. 


—— 

In all probability the capital of Kalinga in the post-Buddhist 
‘period became known as Dantapura because the tooth relic of 
Buddha was deposited in a stupa in the capital city from the 
period of Brahmadatta. The tradition as recorded in 
DathavamSsa refers to king Guhasiva who was responsible for 
tne removal of the tooth from Kalinga to Ceylon. The name 
Guhagiva and his zone can be easily detected from other 
sources. 


The Bhauma kara kings who began their period of rule in. 
Orissa from A. D. 736 declared the name of their capital city 
as Guhasiva Pataka or Guhesyara Pataka.? This name Guhadeva 
Pdtaka as the Bhauma capital is known from the copper plate 
grants of the early Bhauma kings from Subhakara I to Subha- 
kara I11l.¢ This Guhadeva Pédtaka bas now been identified with 
the areas around Viraja of modern Yajpur.’ K. C. Panigrahi 
in this context states that Guhadeva Pataka was most probably 
.associated with Guha mentioned in the Purdnas or Gubagiva 


Digitized by srujanika@gmail.com 


Yajpur 31 


mentioned in the DathdvamSsu.° D. C. Sircar stated that the 
capital of the Bhauma karas was at Viraja or Guhesvara Pataka 
both of which appear io be ihe old names of modern Y32jpur/ 
Viraja on the bank of the river Vaitarani in the undivided 
‘Cuttack’ district." It suggests that Yajpur/Viraja was associa- 
tec with Guhadeva even in the pre-Bhauma period. _ The 
famous Oriya poet Sarala Dasa also remembers this tradition, 
and the history of Bhauma ‘kara rule in Yajpur when he stated 
that Santikara was a ruler in Sivapura.® This Sivapura has 
been identified with Sivadaspur situated in the vicinity of the 
town of Yajpur. This make it clear that in the past in the 
Bhauma period the area near Viraja Ksetra was the capital city 
of Guhafgiva. 


Biswarup Das has not accepted this view and has 
stated ; According to K. C. Panigrahi, Guhbade- 
vapataka-zvas most probably associated with Guha 
mentioned in the Puranas or Gubhbasiva mentioned 
in Dathavamia. But to us this view seems to be 
doubtful, as the name does not occur in- the 
epigraphic records of the 6th and 7th century 
A. D. It is quite reasonable to believe that the 
Bhauma karas might have named the capital of 
their kingdom after God Guha who led tbe Divine 
army against the demons and brought victory to 
gods. It may be noted here that the Survival of 
a kingdom in the early mediaeval days very much 
depended upon the success in wars with enemies 
and therefore the capital of a kingdom was known 
as Skandhéavara ( which usually means a military 
camp) in the mediaeval lexicons. That is probably 
why the Bhauma kings mentioned their capital 
Guhadeva pdataka as Jayaskandhéavara or victorious 
military camp in all their records. The city named 
after Guhadeva might have been renamed after 
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‘Siva, that is Gubesvara. This assumption is 
corroborated by a number of Saiva shrines that 
cropped up in and around the capital city in. the 
‘later Bhauma kara period when the patronage of 
the kings who were devout worshippers of Siva. 


Although tkere is still found a site named Léakha-vindhéa- 
padia which also possesses a huge figure of Karttikeya of the 
Bhauma period, we are unable to subscribe to this view because 
in the record of the Somavamsi king Janmejaya also we find 
Vijayaskandhavéara in connection with important royal 
station.t° If Guhadeva pataka was a Skandhavdra, it could 
not have been the capital of the Bhauma kings.. When it is 
accepted as the capital, the association of Skandhavara with it 
does not necessarily mean that it was the centre of Skanda. 
The association of Guhadeva pataka with. Skandhavara refers to 
two different names like Guhadeva and Skandavara. The use 
of the word Guhadeva and Skanda to one place is not correct 
about which the composer must have been conscious. Either 
be would write Guhadeva pataka or Vijayaskandhavara. The 
use of Guhadeva pdataka near Vijayaskandhavara indicates that 
Guhadeva pdataka was the real name of the place. Guhadeva 

pataka was called a Skandhavara by the Bhauma kings to 
establish their link as military figures with ‘the origina! capital 
seat of king Guhasiva. Sarala Dasa refers to Siva pura which 
was probably named after the legendary Guhagiva and certainly 
not for its popularity as a Saiva centre. For the poet Sdarala 
Dasa Bhubanesvara could have been the centre of Siva ( Siva- 
pura ) but not Viraja zone which “was famed as a Sakta centre. 
The construction of a number of Saiva temples in this zone 
might have been a reason for renaming the place as Guhe$vara. 
But the original area of Guhadeva was correctly represented 
by the Bhauma kings by declaring it as Guhadeva pataka. If 
the place was named after. Guha ( Skanda }.it could have been 
exclusively a centre of Saiva-Skanda cult. But such a trend 
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_was prominently absent here. The early rulers of the Bhauma 
kara dynasty were the staunch followers of Mahayana 
Buddhism.!! Hence they might have revived the old capital 
of Kalinga by recollecting the famous king Guhadeva ( Guha- 
giva 3} who was connected with Buddhism. It suggests that 
the Viraja zone was the actual seat of Gubasiva and it is the 
place to be identified with Dantapura. of the Buddhist tradition. 


In all probability Dantapura lpst its significance when the 
tooth relic was sent to Ceylon. For long centuries the old place 
of Viraja became the centre of Saktism and Tantric Buddhism. 
When we take into account the name of the capital which was 
Guhadeva pataka, the Buddhist kings of the Bhauma kara 
dynasty and the Buddhist remains of the adjoining zones we 
‘feel it tempting ,to suggest that this area was once called 
Dantapura. The original Dantapura went into oblivion in, 
the wake of the collapse of the power of Guhasiva, although 
the aréa was connected with the name when the Bhauma karas 
came and occupied it. They revived the name Guhadeva 
although they also stated the’ name of Viraja in their records. 
Jt may be argued that the Bhauma kara kings could have used 
the name of Dantapura as their capital instead of Guhadeva 

‘pataka. But during the period of the Bhauma kara kings the 
name Dantapura was already famous in a part of Kalinga 
under the early Ganga kings as the capital.'2 Hence the 
Bhauma kings found the name Guhadeva pataka more logical 
and suitable for their capital. The revival of the name Guhafsiva 
by the Bhauma karas definitely helped in the legitimation of 
their rule in Orissa. We may now presume that there were 
two Danfapuras in Kalinga, one famed for a centre of ivory 
(danta) in a zone of maritime trade and the other 
was famed in the Buddhist tradition. The two places could 
become the capital seats in the pre-Christian and Christian 
phases of Kalinga history. The Dantupura. of .the Buddhist 
tradition has lost its name in course of time ; but Dantapura of 
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tbe maritime tradition has existed for long centuries in the 
pages of Kalinga history. In spite of that historians should 
not forget that the earliest capital of Orissa (Dan‘apura of the 
Buddhist tradition ) is to be detected in the zonzs of Viraja in 
Yajpur. 


The ‘earliest epigraphic evidence regarding Viraja as the 
political centre of Orissa is furnished by the Parlakbemundi 
copper plate grant of Sri Prthvi Maharaja who probably flouri- 
shed in the second half of the 6th century A. D.t* Soro copper 
plate grant of Bhanudatta refers to Viraja as the political 
centre of an extensive zone by the middle of the 7th century 
A. D.18 Viraja was also well known as the political head- 
quarter of a major part of Orissa during the period of the 
Bhauma kara kings. Ganjam copper plate grant of Jayavarma 
Deva of Svetaka reveals that Viraja was the capital seat to 
Unmattakesari Sivakara I, the Bhauma kara monarch.!® 
Through out the reign of the Bhauma kara kings Viraja was 
the centre of political activities ( even it was more popular than 
Guhasiva patakwu). The eastern Calukya records of the 
period of the Bhauma karas and the Somavamésis in Orissa 
refer to the political significance of Virajapuri. Vijavaditya 
Kollabhiganda during the period of the Bhauma kara ascen- 
dancy over Utkala could proceed upto Virajapuri and set up 
his pillar of victory. An interesting evidence in this respect 
has been furnished by the Mallavaram grant of the Vengi 
governor Parantaka. ( son of the Cola king ) Kulottunga I." 
All these evidences do not state the name of the place as 
Guhadeva pataka GuheSsvara pataka which was the name of the 
capital city of the Bhauma karas. It seems more clear that 
Guhadeva pataka, the capital seat of Bhauma kings was their 
invention and the name Virajapuri was popular all over India 
for the sacredness of the spot of the deity Viraja. 


In course of time the names like Dantapura, Virajapuri.and 
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Guhadeva pataka lost their popularity. The names like 
Yajapura and Yayatipura became well known from the Ganpga- 
Gajapati phase. The SomavamS$si records make it clear that 
Yayatinagara was the capital of the Somavam$€i kings of 
Utkala and Kosala. The first Yayatinagara was created during 
the reign of king Yayati I, the seond Yayatinagana was created 
during the reign of king Yayati If. The second Yayatinagara 
was probably in the zone of Virajapuri. We have reasons to 
doubt the fact that Yajpur was the corrupt name of Yayatipura. 
The muslim accpunts refer to Yajnagara at a time when Yaya- 
tinagara was famous as a political centre. Dhoyt in his 
Pavana-diita ( composed in 12th century A. D. ) could refer to 
Yayétinagara instead of Jajnagara. It seems to me that the 
name Yajpur was due’ to the sacrificial rites performed at the 
bank of Vaitarani in the early and mediaeval period. According 
to an oral tradition, Yayati kesari was responsible for a great 
sacrificial rite on the bank of Vaitarani and for that purpose 
he had brought ten thousand Brahmanas from Kanyakubja.!® 
Most of the high Brahmins of Orissa to-day also claim their 
origin from Kanyakubja. It is most likely because due to the 
expansion of Buddhist-Tantric cult in this zone under the 
early Bhauma kara kings Brahmanical religion might have 
suffered a lot and Yayati {I after possessing the throne of 
Utkala might have revived Brahmanical rites which led to the 
formation of many oral traditions linking the king with 
such Brahmanical activities.!° According to the Gayasura 
legend (as stated in Vayu Purdna and elaborated in 
Viraja Ksetra AMahatmya) Brahma performed sacrifices 
on Gaya’s body with the help of mind-born rtviks.?09 
Gaya’s body was not stable. Visnu wieided his gada and made 
it stable. When Gaya complained of his unnecessary torture, 
the gods asked him to chose a boon for it. Gaya chose, as long 
as the earth, mountains, the Sun, the moon and stars last, may 
Brahma Visnu, Siva and other gods remain in three places 
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where his head, naval and feet fell and let the places turn into 
Pitr Tirthas.23 Viraja became a pitr tirtha where the naval of 
Gaya fell. According to tie local tradition current in Yajpur 
and illustrated through the text Viraj@a Ksetra Mahaimya 
Brahma performed a sacrifice to* establish the Viraja ksetra.®®* 
According to-another local tradition Yayati Kesari performed 
‘a great Vedic sacrifice near'Dasasvamedha ghat to consecrate 
the Ksetra and Viraja Ksetra Mahatmya also refers to a site 
called Yayati tirtha on the bank of the river Vaitarani.*® The 
famous Oriya poet Sdarala Das in his SVARGAROHANA 
.PARVA of his MAHABHARATA states ; 


Yemantara samaye Vaitarani nadi kiile 
Vedapura boli ye nagra parimale 


It means ; Vedapura is an area on the bank of Vaitarani.? ¢ 
In that text also the poet states that there was Yé@japura nagra 
(Yajpur) on the bank of Vaitarani.*5 The famous Gayasura 
Jegend relates to the revival of Brahmanical religion at Viraja. 
The name Gaya as used in the texts may be interpreted as 
Bodhgaya famous for Buddhist activities and the slaughter of 
thic demon may be interpreted as the downfall of Buddhism in 
ihe differert areas.2¢ Viraja Ksetra Mahatmya also states that 
from the sacrificial pit of Brahma (Yajnia kunda)} came Viraja 
which < c-ggests: the revival of Brahmanical religion in this 
zone.3* For this extensive Brahmanical sacrificial rites the 
area was probably called Yajniapura which wasin course of 
time corrupted as Yajpur. Hence on the basis of several 
traditions we can claim-that the name Yajpur did not represent 
Yayatinagara ; it may only represent Yajiapura. Yayatinagara 
might have existed somewhere near this zone but it was only a 
site within the great Yajpur. 


Yajpur remained a secondary capital of the Ganga-Gajapati 
empire in Orissa. In the early decad-es of the 12th century A. D. 
Codaganga conquered the Somavamsi kingdom and founded 
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the Ganga rule in Utkala. But Codaganga did not accept this 
as his capital seat. Codagapga did not probably like to rule 
from the old capital of the Orissan kings, because he was an 
outsider. But the more imporiant reason for avoiding the site 
as his capital seat is not that. Traditional accounts clearly 
present the fact that the king was anti-Sakta and could defeat 
all the proponents of TaAntricism.?8 The presiding deity of 
Yajpur was Viraja ( a Sakta deity of all-India fame ). Hence 
the Ganga king could not select this zone as his capital for this 
hostile attitude towar-ds the Saktas in Orissa. However the 
Zone remained for centuries a secondary capital of the Ganga- 
Gajapati kings. 
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CHAPTER—VIII 


EKAMRAKA—LINGARAJA 


(1) 


Bhubaneswar situated in 20° 15’ N latitude and 85° 50’ 
longitude is a significant sacred site which has attracted count- 
less pilgrims and devotees from ancient time to the present 
day. Many noted historians and archazologists have presented 
important information on the antiquity of this site ; but more 
trust-worthy and fact-based account on the sacred centre- 
Bhubaneswar can be collected from the memorable treatises of 
K. C. Panigrahi, Vidya Dehejia, Donaldson and Walter 
Smith.3 There is ample scope for a re-interpretation of the 
old materials ‘and fresh light can be thrown on this aspect. 
This chapter gives emprtasis on the ancient names of Bhubane- 
swar and on the name of Ky:tivésa-Lingardja as the presiding 
deity of the Kgetra. It is based on the facts culled from the 
traditional accounts and the epigraphic records. 


(1) 
The name of Bhubaneswar was well known from the Ganga 
period ; although other names were also attributed to this 


Kgetra during that phase.? During this period Bhubaneswar 
was known as Ekamraka, Krttivasa-Ksetra, TribhubaneSsvara, 
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Svarpakutagiri, and Lingaraja-K serra. Inscriptions. of the 
Ganga period unmistakably refer to Krttivésa as the presiding 
deity of the Kgetra as well as tne name of the Kgetra.*‘ Also 
during this period the name Ekamraka-the ancient most name 
of Bhubaneswar was well-known. Itis first of all necessary to 
know why the name Ekamraka was given to Bhubaneswar in 
ancient time ard subsequently other names ( Krttivasa, 
Tribhubanesvara and Lingoraja-Bhasbanesvara ) were given to 


that sacred site 
EKAMRAKA : 


‘A part of the present Bhubaneswar in the ancient period 
was known as Ekdmraka which has been recorded in the 
traditional accounts like Ekamra Purana, Svarnadri Mahodaya, 
Kapila Samhita as well as in the stone inscriptions and the 
copper plate grants. In the Ekamra Purana both the terms- 
Ekamraka and Ekdamra-have been used. In the fourteenth 
chapter of the Ekamra Purdna there is a description of the 
Ekamraka Ksetra ; 


Ekamraka vanam nama prakhyatam bhubanatraye 
Mamaksetravaram Sriman nad: Gandhavati tate’ 
Ekamrakavanam gatva Svarnakutadrisikhare 
Prasadatatra krtva ca Lingasyaradhanam kuru® 


There is an unmistakable reference about the Ekamraka Ksetra 
in the Svarpadri Mahodaya ;" ¢ 


Ekamrakam ca tatksetram Varanasyadhikam mune 
Dusprapyam sarvade vanam nuranamapavargadam| 
Tava prityaca kathitam gopaniyum param Subham] 
Varanasyadhikam punyam Kotw.inga vibhusitam 


Apart from these traditional accounts tEere is a clear reference 
to the term Ekamraka in the stone inscriptions and the copper 
plate grants. Both the Kanas copp?r plate grant of 
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A. D. 599-600 and the Anugul copper plate grant of the second 
fegnal year of Santikaradeva refer to the term Ekamruka.° We 
like to presume from these epigruphic versions that 
Bhubaneswar in very ancient time was known as Ekamraka ; 
and in course of time Ekamraka was pronounced as Ekamra. 
We like to accept this conclusion as it is supported by the 
traditional account and eby the epigraphic records. Kangas 
copper plate grant seems to be the earliest epigraphic record 
( so far discovered ) to refer to the term Ekamraku. The date 
of the grant was A. D. 599-600. This clearly indicates that the 
name Ekamraka was attributed to Bhubaneswar. before that 
date. We do not find such a name in the two Special Rock 
Edicts of Asoka aud the Hatigumpha inscription of the period 
of Kharavela. But ‘we cannot conclude from this that 
Ekamraka was unknown during that phase. It may be 
contended that in the records of Kharavela and Asoka the 
reference to Ekainraka -might have been irrelevant or 
unnecessary. But then its reference in the Kapas copper plate 
grant makes it clear that Ekamraka was an ancient "same. The 
purpose of the grant was the ‘institution of Vali, caru and 
sattra at the matha of Maninagesvara.° D. C. Sircar, the 
learned editor of the grant, has a doubt about the exact 
identification of the Matha. Sircar has stated that tlie 
Marinagesvara Matha was situated at Ekamraka. He has also 
acceotea the Kanas Matha as the famous MavninageSsvara 
Matha.20 ” 


But it is impossible to accept the extent of Ekamraka upto 
Kanas zone during that time. On the other hand we can well 
presume that within an area of Ekamraka the Manpninagesvara 
Matha was situated. There might have been different reasons 
for the transfer of the plates to Kana, Matha. The rossible 
reasons can now be given in this context ; 


© 
(i) There was actually a Marinagesvara Matha in Ekamraka 


10 
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during that period and in course of time might have been 
dilapidated and shifted at some time to Kags. 


(ii) A prominent member of tlie original Manindge$vara 
Matha might have left it after its destruction and he might have 
been responsible for the transfer of the plate to Kanas Matha. 
This needs further research and a definite conclusion cannot be 
given at the present stage our knowledge. It is of course true 
that in A. D. 600 the Ekamraka ksetra did not extend upto 
Kanpas ; although on the boundary of Ekamraka there were 
villages like Kanas. Apart from this problem on the basis of 
this copper plate grant we can state that in the fifth and sixth 
centuries of the Christian era Ekdmraka was a famous Saiva 
centre in Orissa. 


The Ekamra Purana gives an account of the name Ekamraka 
which was attributed to the Saiva centre Bhubaneswar. 


1]. Ekamraka vanam gatvé Svarnakutadrisikhare 
Prasadam tatra krtva ca Lingasvaradhanam kuru | 


2. Syarpakutadareh prsthe Ekamrakataruh smyah 
Krosamatra parinahah Sakhasancayamanditah [1 


It is clear from these versions that the site which was famous 
for the Ekamraka tree was known as the Ekamraka Ksetra. 
The famous Ananta Vasudeva temple inscription of Candrika 
Devi, the daughter of the Ganga king Anangabhima 111 clearly 
accepts this version on the origin of Ekamraka.3? Aun analysis 
of the traditional accounts clearly indicates that the Ksetra 
was so called for ONE MANGO IN AN EXPANDING 
MANGO TREE. The Kgetra was called Ekamraka for ONE 
SPECIAL SIZE MANGO TREE and ONE SPECIAL SIZE 
MANGO. But the term bas another very interesting implica- 
tion which has escaped the notice of the learned scholars $9 
far. Ekaniraka also signifies one mango. In other w, rds the 
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extent of the Ksetra was like the size of ( shape of ) a mango 
and Jooking at this geographical shape of the Kseera such a 
name was attributed to it. In Ekdanra Purana this Ksetra has 
been described as Siddha Tirtha having Astayatana Ksetra 
{ comprising holy centres having eight Siva lingams ).38 In 
all.probability this Astayatana Ksetra was just like the shape 
of a mango. The name Ekdamraka given to this site in very. 
ancient time might have baffled the writers at 2 later time and 
looking at the growth of several mango trees at that phase, 
they got an opportunity to hazard a specu]ation.on the name. 
From this point of view the word Ekamraka contains a geogra- 
phical implication which cannot be ignorz2d. 


We can state here the view of late Kedarnatha 
Mahapatra ; Probably before 5th century B. C. 
either a king or a pious person had established a 
mango garden (Amra-kanana) in this place. During 
that time many seers and Rsis ( Siddhas) has settled 
there. In ancienttime tbe establishment of Mango- 
garden for the Buddhist Siddhas was a noble work. 
Such mango-gardens were the favourite spots for 
the propagation of Buddhism. The Buddhist texts 
give many examples of this type of Mango gardens 
in the city of Vaisali. Ambapali had given two 
Mango-gardens for Makhadeva Buddha in the 
country of Videbha. Buddha could preach his ideals 
in- those sites. 1* 


K. N. Mahapatra after citing many examples stated that the 
name Ekéamraka was attributed to this site for this type of 
Mango-garden. But as the name of the site was Eka-amraka, 
we cannot be certain about its real implication-whether it was 
the indicator of one Mango tree, one Mango garden or €“c¢n one 
Mango. There is no authentic evidence to support this 


speculation cn Ekamraka. 
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We may consider another speculation in this context. In 
a mango tree there was only one mango and that single mango 
had peculiar size and wonderful existence. Such a wonderful 
mango ( and the tree) was not then available in any sacre 
centre. The name Ekamraka was probably attributed to this 
site for this mysterious mango. The view of Julius Lipner can 
be cited here for our context ; a 


Mention of mangoes brings to mind the following 
example, taken from a newspaper report, which 
illustrates well the Hindu’s penchant for perceiving 
the sacred in unexpected places. The report tells 
of a mango being discovered, still on its tree, in 
what looked like human shape. People came from 
miles around to worship this chosen manifestation 
of the deity.2® 


It is difficult to explain at the present stage of our knowledge 
the link of this mysterious mango either with the tribal mode 
of worship or with the Saiva-Buddhist mode of worship. 


(1) 
TRIBHUBANES VARA-KRTTIVASA ; 


A momentous phase in the history of Ekéamraka began 
during tbe period of the Gauda, king Sasaika. The Ekamra 
Purana clearly refers to Sasanka’s temple building activity in 
the Ekamra Ksetra and this appears to contribute to the fame 
of the sacred centre as a Saiva pitha. 13 Sasanka made Lord 
Tribhubanegvara, the presiding deity of the place. We accept 
the view of K. C. Panigrahi in this context which states that 
the Saiva temples existed at Bhubaneswar before the 7th 
century A. D. and that from the period of Sasanka the shrine 
of Tribhubanesvara became the supreme structure.3? The 
period of Sagaika in Bhubaneswar witnessed an extra-ordinary 


Digitized by srujanika@gmail.com 


Ekamraka-Lingarédja 149 


popularity . of Saivism in Ekamra and probably there was an 
intense effort to disrupt Buddhist activities in this zone from 
that phase. 


Even if Ekamraka became a celebrated Saiva centre-the seat 
of Tribhubanesvara atleast from 7th century A. D. the place 
was then also known as Krttivasa-Ksetra. All the records from 
the 7th century A. D. to 14th century A. D. either refer to 
Ekamraka or to fKyttivaésa-Ksetrad.3# The name Krttivasa 
attributed to the lord of Ekamraka as the presiding deity needs 
a close study in this respect. 


The Sukla Yajurveda refers to the meaning of Krttivasa. 1° 
According to the text K7ttivéasa is a compound word-Krtti (hide) 
and Vasa ( clothing )-one who is clad in a hide. This pame of 
Siva reminds'us of the story about the slaughter of a demon 
named Gajasura by Siva who dressed himself with the former’s 
skin at ‘his request at the tim: of his death.20° Even if this 
interpretation is well-known the traditional accounts in Orissa 
do not seem to accept it. Our traditional accounts provide 
another reason for the attribution of the name Kyrttivasa to Siva 
in the Ksetra of Ekamraka. The composers of the accounts 
( Ekamra Purana and Svarnddri Mahodaya ) must have been 
aware of this tradition on the name of Krttivasa. But they had 
a question about its attribution to Siva of the Ekamraka Ksetra. 
They might have .swanted to know the real secret of the name 
Krttivasa, the presiding deity of Ekamraka, not of Kagi. Out 
of this eager investigation a new legend emerged. The Ekamra 
Purdna gives another interpretation of the name of Krttivasa ; 


There was a king of the demons named Matanga 
and his son was Drmila. Drmila had one hundred 
sons of whom Prthuloma or Prthula was the eldest 
and Krtti and Vasa were the strongest. The king 
Drmila propitiated the Brahmins, and so they 
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conferred on him a boon that his two sons Krtti 
and Vasa would never bu killed by any male. 
Krtti grew vicious and planned the destruction of 
his brothers. One day he took his brothers to the 
forests on the pretext of hunting wild animals, but 
when they grew tired, hungry and thirsty, he killed 
ten of them. On a second occasion he took the 
remaining brothers to the forest and killed ten of 
them. This process was repeated by him. When 
his broken-hearted mother asked him about the 
whereabouts of his brothers he gave her an evasive 
reply. King Drmila suspected Kruti of having 
killed his sons and so he ordered his army to kill 
him. But his two generals-Ugrasharma and Kuvala 
fought bravely against him and they were killed. 
When king Drmila found bis generals killed he 
and his eldest son Prthula pursued Kriti and Vasa 
with an army and left them at a great distance 
from their kingdom. Krtti and Vasa wondered 
here and there and at last came to Ekamra. At 
the time they came to Ekamra, Parvati, according 
to the desire of Siva, was living in the guise of 
Gopdalint ( milk-maid ) and was regularly worshipp- 
ing the lingam of the Gosahasresvara shrine. The 
two brothers accidentally met Gopalint and having 
become charmed with her beauty wanted to make 
her their wife. Gopdlmnti at once informed Siva of 
the evil intention of the demon brothers. Siva 
told her that according to the boon obtained by 
their father they wouid not be killed by any male 
member and so she should render a great service 
to the gods if she could kill them. He instructed 
her to request the brothers to carry her on their 
shoulders and while being carried by them to 


press them to death. Sivas instructions were 
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carried into cffect and both the demons died being 
pressed under the feet of Gopalini. Water sprang 
up where they died and that spot is now represen- 
ted by the Devipada-harg tank.?1 


K. C. Panigrahi who is inclined to find the real historical 
secret from this traditional account has stated ; 


Many of the names given in the story sound like 
those of the Calukya kings. The original names 
have either been corrupted or purposely distorted 
to suit the exigencies of a mythological story. We 
can hardly expect from a mythological story 
the order or chronological sequence in which the 
Calukya kings appear in their inscriptions but 
those corrupted names indicate that tbeir ‘activities 
at Ekdmra, when they occupied or attempted to 
occupy Orissa, descended to posterity as distant 
echoes which have formed the basis of the mytho- 
logical story.#2 


This analysis of a traditional account on the name of 
Krttivasa as recorded in the Ekamra Purdga does not help us in 
the attribution of the name Kritivasa to Siva ( as according to 
the account Siva was called as Kretivasa for cleverly manipula- 
ting the death of Krtti and vasa) at Ekdmraka. Even if we 
accept the view of K. C. Panigrahi that the author of thc 
Ekdmra Purdna was conscious of a historical event in Bhubanes- 
vara in 7th century A. D. we definitely like to differ from him 
on this ground that his analysis does not discover the real 
secret of the name Kzrttivasa. While analysing this legend from 
a historical point of view, Panigrahi was not conscious of the 
name. Kyrttivasa given to the presiding deity of the Ksetra of 
Ekamraka.. His conclusion has been divorced from the solu- 
tion of the real problem-attribution- of the name Krttivasa to 
the supreme deity of Ekamraka. The analysis also does not 
give us any clue regarding the necessity of the attribution of 
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the name Krttivasa to the lord of Ekamraka. One should not 
underestimate this aspect. The main aim ofthe legendary 
account is not to present tke triarigular conflict ( Calukyas and 
others } in Bhubaneswar in the 7th century A. D. It aims to 
present the rea! cause behind such an attribution of the name 
Krttivdsa to the lord of Ekamraka. Moreover the name 
Krttivisa was overwhelmingly popular for centuries as the 
supreme deity of Ekdmraka. Hence there is necessity to study 
the legendary account more carefully to arrive at the door of 
truth. 


The legendary account might have presented symbolically the 
phase when the site of Ekamraka was acquired for Saiva wor- 
ship and the manner in which a particular famous zone inside 
Ekamraka was acquired for making it a centre of the supreme 
deity. The legendary account refers to a conflict between 
Parvati ( in the guisc of Gopalini and Kyttivasa ( the two demon 
brothers ). Probably Ekdamraka became a celebrated centre of 
Siva partly due to a conflict between the Buddhist-Sakta cult 
and the Un-Aryan tribal cults. Saivism got the benefit of 
acquiring the zone easily due to the conflict of the two groups. 
The legendary account refers to the fact that Siva himself was 
not a party to the conflict ; but when the Sakta cult won over 
the Un-Aryan tribal cults, the Saivites gotit easily and the 
Un- Aryan zone ( the area of Krttivasa ) became the main centre 
of the Saivites. The area was probably originally under a 
tribal group and it may be contended that within that tribal 
zone there was the natural stone which the Saivites accepted as 
SVAYAMBHU LINGAM ; but the tribal group had full cootrol 
over it from the beginning. Efforts were undertaken by the 
different warring religious groups ( mainly Buddhists and the 
Saktas ) to occupy this zone in ancient time. The Saivites 
might have been conscious of the existence of the natural stone 
(which was rare in that zone ) and they might have been 
éagerly waiting to capture the zone for converting the natural 
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stone ( their SVAYAMBHU LINGAM ) the object wof worship. 
They got the opportunity of acquiring the zone when there was 
a conflict between the tribal cult and the Sakta-Buddhist cult. 
The Saivites were clever and the outcome of the conflict was 
their success in establishing full control over the zone. This is 
an. interesting example of Kgatraization in ancient India. 
Probably'‘this earlier confligt in.Ekamraka and the silent effort 
of the Saivites.to control the zone persisted in popular memory 
and .the legendary account was formed when Siva was well 
worshipped there after the conflicting phas® of the Calukya king, 
Gauda ‘king and the Kamarupa king in the beginning of the 7th 
century A. D. ‘Later ‘on the story of the slaughter of the demon 
Gajasura by. Siva was symbolically used in the traditional 
account. Even if Tribhubanesvara was the name of the deity 
of the Ksetra during the time of Sasanka, the name Krttivasa 
became very popular and prominent. 


[] 


There is another explanation on the-term. Krttivasa. It seems 
that a part of Ekamrak was the .centre of a handy forest tree 
-(betula) with smooth white bark and very durable wood. 
Because Krtti was plentily available at a certain period the 
tribal people might have covered the natural stone, their object 
of worship with the bark of Kyrtti.? Looking at this dress 
‘which was used as a cover of the natural stone, the Saivites 
accepted it as SVAYAMBHU LINGAM and declared it as 
Krttivisa. The name became more popular after 7th century 
A. D. when the place was completely under the Saivas. It may 
also be contended that the place: was called Kyitivasa for the 
growth of the Krtti trees and there was the natural stone-an 
object of worship of the tribals. Hence the Saivites got a point 
for the attribution of the name Krttivdsa to the name of the 
deity of the zone after it was acquired by tnem easily. In 
: course of time the shadow of the defeat of the demon Gajasura 
by Siva and the conflict of the religious groups in Ekdamraka 
led to the formation of a legendary account on Ky7trivasa which 
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was incorporated in Ekamra .Purana. The Ekamra Purdna 
refers to a tribal priest in the Kingaraja temple called Badu 
{ born from Sabara mother and Saiva father ).2¢ It refers to 
‘the unmistakable indication of the tribal domination of the 
area originally for which even after the Ksetra came under the 
Saivites they were bound to accept. a set of the original 
worshippers of the natural stone { Saivite Svayambhu lingam ) 
in their system of worship. The attribution of the name 
Krttivasa to the presiding deity of Ekamraka and the right of the 
Badus in the daily worship of the deity. clearly indicate that 
once worshipped by the Sabaras the K7tri-clad natural stone at 
Ekamraka became famous as Kyttivasa-Tribhubanesvara. The 
Ekamra Purana contains the shadow of that interesting past of 
the deity. Kyrttivisa was the chief centre of worship at 
Ekamraka and the deity Krttivisa became well known as 
Krttivasa Bhattdraka/Krttivasesvara.”8 During the reign of the 
imperial Ganga kings after A. D. 1278 this ,Ekamraka Saiva 
Ksetra become famous as Bhubanesvara ; by. that time Saiva 
pithas were created in the whole area of the Ekamraka: 
Bhubana.26 Garga-Gajapati inscriptions, Ekadmra Puraya and 
Sarala Mahabharata refer to this BhubaneSvara.¥" 


(IV ) 


During the Ganga period the kingly power and the priestly 
power made considerable effort for the development of the- 
sacred centres in Orissa. During that time Ekamra Purana 
could enlighten the history of this Ksetra (Sthala). In Ekdamra 
Purdna the presiding deity of this sacred centre was called 
Lirgaraja ; although Bhubaneswar was very popular.?*® In the 
original Siva Purapa Ekamra Ksetra was not stated as the 
centre of one of the twelve Jyotirlinigas of India. The Jyotir-. 
lingas of all-Irdia celebrity were the following ; 
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Saurigtra Somanatha. 
Sri Saila-Mallikarjuna. 
Ujjain-Mahakalesvara. 
Orr kara-Amaresvara. 
Himalaya-Kedaresvara. 
Setubandha-Ramegvara. 
Daksinatya-Ramasankara. 
Kasi-Vi§vanatha. 
Gautamitata-Amuka. 
Citabhumi-Vaidyanatha. 
Darukavana-Nagefga. 
Sivalaya-Ghusmegva:a. 


oO oo Ma YP woo 


—— — 
ed td 


All these sites were famous for linga worship in India. But 
as the Ekamra Linga was not included in this list of celebrated 
Jyotirlirgas there was a necessity to highlight the worship of 
this linga of Ekamraka and in order to make it more popular 
in the religious life of the country it was called Lirgaraja. In 
this way the significance of the Saiva centre of Krttivasa- 
Lingaraja was well circulated all over India. Therefore Svarpadri 
Mahodaya states ;? ° 


Yéni Brahman Padmayone tvayai | 

Tat Jyotirlinganyarcitani Prthivyam // 
Tanyetasyatvamsabhuténi viddhi | 
Tatkandarm Sribhubanesam ca lingam ca | 
Linganam vaijyatisam dvadasanam | 
Rajatve tatsamsthitam Lingarajam | 


There is another explanation for the name Lingaraja of the 
Ekamraka Ksetra. The popularity and the dominance of the cult 
of Jagannatha led the Saivas of Bhubaneswar to find ways for 
their significant position in the religious life in Orissa. Just as 
the name of Purugottama, the presiding deity of the 
Purusottama Ksetra was changed to Jagannatha during the 
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period of Anangabhima III,3° the Saivas of Bhubancswar, for 
the glorification of the pitha of Krttivasa-Siva and for the 
re-assertion of Bhubaneswar as a famous sacred centre in the 
Orissan religious life declared the Svayambhbu lingam (Krttivasa) 
as Lingaraja. Like Jagannatha, the Vaispavite lord of Puri, 
the Krttivasa Svayambhu lingam of Ekamraka became 
Lingaraja which expressed the kingly neture of the Linga. .This 
was due to the unprecedented progress of the cult of 
Jagannatha. 


The Saiva centre Lingaraja became well known ‘as a sacred 
centre in the different phases of the history of India. The 
significance of this centre is still felt in the present day Indian 
society. 
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CHAPTER—IX 
BONAI LAND OF THE BHUIYAS 


(1) 


Bonai is an isolated hilly tract with an average elevation of 
about 800’ (244 m) above the sea level. It is surrounded on 
all sides by rugged forest-clad hills, intersected by a few passes 
or gorges which connect it with the surrounding areas. The 
total area of Bonai is about 1296 squaremiles. In the north 
is the old Gangpur state and Singhbhum, in the east is 
Keonjhar and in ihe south-west is the old state of Bamra. 
The area is surrounded by peaks like Mankarnaca Badamgarh, 
Cellidtoka and others. In ancient time Bogai constituted a 
mandala. In the 9th-10th century A. D. according to a copper 
plate grant this, mandala was under the Mayurvamsi kings,% 
Udayavaraha was a ruler of this dynasty and he was a sub- 
ordinate ruler. The predecessors of Udaya Varaha were Teja 
Varaha and Udit Varabha. The dynasty migrated from Citrakita 
and ruled over Bonai. Historians have identified this Citrakita, 
the adistana of the Mayuras, with Chittor of Rajastan.’ But 
thjs identification is not entirely correct. It may be presumed 
that Citrakuta was situated in South India. The dynasty is 
called Mayuravamga for the symbol of peacock on the copper 
plate grant. The Mayuravam$is were sub-srdinated to the 
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imperial Bhauma Karas during their period.* The period of 
the Mayiras in Bonai (the duration of their rule) is not 
definitely known. But we can find a ray of truth in the copper 
plate grant of the Kalacuri kings of Ratnapura. 


The Kalacuri kings of Raipur-Bilaspur zone had authority 
over a large part of South Kosala ip about the second decade 
of the 12th century A. D. Kalacuri copper plate grants claim 
that Jajalla Deva was able to establish his dominance nver 
Dakgipa Kosala by a brilliant military career.’ A copper 
plate grant of Prthvideva II ( A. D. 1135-1165) of the Kala- 
curi family states that Jagapala ( a general under Jajalla Deva ) 
on behalf of his overlord occupied the land of the Mayurikas.S 
This Mayiurika bas been identified with the Bhanja seat Mayir- 
bhafijja.. But this identification is not correct because Mayir- 
bhafija was not in existence in that name in 12th century A. D. 
Again the composer of the grant had no reason to omit the 
early name Bharja in that connection if Mayirika was identical 
with Mayurbhanja. Duriag this period Mayirbbhagja was 
under the Ganga king Codaganga. Hence we cannot deny the 
fact that the AMaéyiirikas were the rulers in a mandala in the 
first and second decade of the 12th century A. D. In the 
12th century A. D. during the phase of the Mayiras the 
Bhuiyas were the dominant tribe in Bonai who had a major role 
in the politics of the area. The chief of the Bhuiyas, the 
Sdabantas, had great control over the political activities of the 
area under the MAavurikas and there are evidences for it ; 


(1) The Kalacuri record claims that the Mayurikas and 
Sabanta MandaleSsyara were defeated by the Kalacuri general.’ 


(11) According to Kadamba gatha of Pandit Madan Mohan 
Mishra aod Vam$avali of Pandit Gopinath Mishra (Kavibhisana) 
before the advent of the Kadambas in Bonai, it was divided 
into-five parts anil five Bhuiyas were the masters of these zones. 
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These chief Bhuiyas were: called Sabantas.° In spite of the 
change of the ruling families there Sabantas (Bhuiya landlords) 
had not lost their privileges and significance. According to a 
settlement report of 1910-13 the chief of the Bhuiyas (Sabanta) 
1s stated to have authority as a jamindar. He was in possession 
of a small zamindari in Bonai in the southern direction of the 
eastern bank of the river Brahmani.3° It was composed of 
twentyseven villages. 


(III) In the second decade of the 13th century A. D. the 
Ganga king Ananegabhima IIf occupied the south Kogala zone 
from the Kalacuri control and conquered Bonai and Gangapur. 
The Rdajabhoga chrita of Madaldapanji refers to this as the 
conquest of Bhuiya Purdna by Anungabhima INI. It indicates 
the political significance of the Bhuiyas in Bonai during that 
time. 


All these evidences definitely present an unmistakable fact 
that Bhuiyas had considerable power in Bonai in the different 
phases in the ancient and mediaeval period. 


(I) 


The Kadamba rule in Bonai began a new epoch in the his- 
tory of Bhuiya dominance. There are many traditional accounts 
about the Kadamba rule in Bonai and these accounts acknow-. 
ledge the dominance of the Bhuiyas in the political and cultural 
life in: Bopai. 


1. According to an oral tradition? two Aryans (brothers) 
having been driven out by the enemies entered into Bonai 
which was under the Un-Aryans. Their enemies also followed 
them and the aim was to kill them. They were fearful of the 
enemies and entered into Banesvara temple for self-protection. 
In the night they slept inside the temple after worshipping 
Siva ( Bane$svara ). Ina dream Binegvara-Siv® directed them 
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to hide in the grove of the Kadamba tree as they were followed 
Lv the enemies. According to this command the two brothers 
took shelter in the grove of the tree. In the morning at once a 
peacock came and swept away by its wings ( pucha ) the foot- 
prints of the two brothers on the sands of the route from the 
ଏ iva temple to the Kadamba tree and then the peacock flew 
away. After some time the enemies came to the temple by the 
way passed by the two brothers. But they did not find the 
brothers in the temple, They also could not detect any trace 
of the brothers in the nearby areas. Thus the enemies being 
desperate left that place. Banegvara in a dream commanded 
the Un-Aryan king of Bonai that the two Aryan brothers 
who were under his protection would be the ruler of Bonai 
from that day. Banesvara also commanded that the king would 
bring the two brothers from the grove of the Kadamba tree 
and they would be consecrated on the throne of Bonai. 
According to this command the king of Bogai brought the two 
brothers from the grove of the tree and consecrated them on 
the throne by the flowers ( Chada phula ) of Banesvara and 
offered his kingdom to them. At the time of the hand over 
of the kingdom the Un-Aryan king, as a mark of his annual 
death anniversary, made them to sweat that they would wor- 
ship him. As the peacock helped the two brothers by sweeping 
away their foot steps on the sands of the tract from Banesvara 
to the Kadamba tree the kings used the symbol of Mayira 
( Peacock ) in their seals and flag. As the Kadamba tree gave 
thein protection the kings called themselves Kadambavamésis 
from the start of their carcer. 


2. The second ora! tradition has been collected from the 
Pauri Bhuiyd of Khandadhara waterfall who had intimate 
cupnection with the important festival Dessahara in Bonai.!3 
Kulala ( a demon ) was living in the village of Kula which 1s 
in the plains of Koida of Bonai garh. That demon had seven 
daughters who’ were naked and in that state were fishing in uw 


Digitized by srujanika@gmail.com 


° Bondi Land of the Bhuivas 167 


stream. Seveh young persons ( of Bhuiya tribe ) during their 
hunting saw them and threw seven clothes upon them to cover 
their naked body. The young ladies dressed themselves in the 
clothes and returned to home. Thev treated the seven young 
persons as their guests in their homes and gave them rice and 
chicken as food. The youngest of the seven brothers came to. 
that spot late. But instead of taking the food he fled away 
on horse to the forest. The ladies followed him. A peacock. 
in the forest swept away the foot steps of the horse after the 
young man crossed the route. The young ladies after.advancing 
some steps could not find the way. They returned and married 
the six youngmen. The married young six remained in the 
forest as they were treated as outcastes. But the young Bhuiya 
who could not take the food came back to keep up his prestige 
(and the sanctity of his caste). He was consecrated on the 
throne of Bonai. 

3. According to another tradition the seven Bhuiya brothers 
entered into conflict.:* For the end of the conflict they came 
to an agreement. An owl { Pecd ) was sitting on the branch 
of a Kadamba tree. It was decided that if any one of the 
brothers would kill the owl having been successful in piercing 
the arrow, he would be consecrated on the throne: The 
youngman who became successful in piercing the arrow was 
‘attributed with the epithet of Kadamba Kesari and was conse- 
crated on the ‘throne of Bonai. The kings of Bonai till the 
present day have been adorned with this epithet Kadamba 
Kesar. 


4. L. E. B. Cobden Ramsay has presented another account. ! ® 
“They say that they came from Sakaldvipa or Ceylon and that 
the founder of the family was abandoned by his mother under a 
Kadamba tree. Being thus on the point of falling into the 
hands of an enemy, the infact was rescued by a peacock which 
swallowed him and kept him in its craw until the danger was 
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past. In gratitude for this service the peacock was adopted as 
the family emblem. In reference to their early connection with 
the Kadamba tree the chiefs describe themsélves as Kadamba- 
vams$i Rajputs. But afterwards he has stated ; 


Looking however to their position as chiefs over 
powerful Bhuiya vassals ‘who hold the bulk of the 
land, command the militra of the state and claim 
the right of conferring the tik@ or token of its 
investiture on the chief it is possible that the Raja 
of Bonai was originally only the head of the 
Bhviya tribe. 16 


We have evidences to reject the view of Cobden. Kadamba 
rule was well-known in the early mediaeval India. If the 
Kadamba kings were the head of the Bhuiyas, then by declar- 
ing themselves as Kadambavam$is these Bhuiyas would have 
served what purpose ? These kings by accepting peacock as the 
royal emblem were able to legitimize their rule. But by declar- 
ing themselves as KadambavamSsis it is-clear that they might 
have migrated from other parts of India. In ancient time 
{ 4th-5th century A.D.) Kadamba rule was established by 
Mayiragarman in the region of Tungabhadra of South India. 
The origin of his family was well connected with the Kadamba 
tree and the bird Peacock.” The Talagunda pillar inscription 
( Sth-6th century A. D. ) records this traditional account on the 
origin of the Kadamba rule in South India.38 But we do not 
have reliable evidence to connect the Kadambas of BopAai with 
the Kadamba dynasty of SouthIadia. It is because MayurSsarman 
(the founder of the Kadamba rule in South. India) was a 
Brahmin ; but the Kadambas of Bonai were not Brahmins 
( although all the traditional accounts claim that the founder 
member of the Kadamba family of Bonai was an outsider ). 


S. N. Rajaguru has identified Bonai of 1ith-12th century 
A. D. with Raja Vanarai of the epigraphic records. Nirakar- 
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pur grant of the Kadamba king Udaya Khedi refers to this 
Raya Vanarai. 3° From Révya Vanardi the Kadambas mizrated 
to Jayantipur of Kalinga and' began their rule. This view of 
Rajaguru is not acceptable. 


The Mayirvam$is were ruling 
over Bonai in the 10th-lith 


century A. D. and we have 
evidences apout it. Hence during that phase we cannot dis- 
cover the Kadamba king in Bonai. Raya Vanardi! might have 
been the original place from where the Kadambas migrated to 
Jayantipur ; because Kadamba rule was well established in a 
part of South India before the advent of the Kadambas in 
Jayantipur. From.this point of view Rai Vanarai of the Ganga 
epigraphic records cannot be identified with Bonai. 


A scientific analysis of the traditional accounts on the 
Kadamba rule in Bonai is neczssary. All the accounts stated 
above present some important points ; 


(i) Boyai was at first under Bhuiya ascendancy. 


(ii) This region was famous in early and mediaeval period 
for Kadamba tree and the bird peacocl:.. 


(iii) The founder member of the Kadamba dynasty in Bonai 
was an outsider and in the first phase came to Bonai and usurped 
power from the local Bhuiya chief of that place. Atterwards 
the Kadambas were able to consolidate their rule with. the co- 

operation of the Bhuiyas. 


( I) 


Af important aspect of.the study on the political-cultural 
history of Bonai was the Bhuiva tribe. Bhuiyas were the domi- 
nant tribe ( prime settlers of Bonai, Gangpur and Singh- 
bhum ).2୧° Probably before the advent of the Mayiuras it was 
under the Bhuiyas. We muy ulso presume that the Bhuiyas 
had named this tract as Bondi. According to the Bonai. copper 
plate grant the first king of Mayura dynasty Udita Varaha had 
established his power over this area. by his own prowess.®! 
Hence before his rise there was Bhuiya administration in this 
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zone. Most pi:obably the Bhuiyas at first did not recognize 
the Mayura rule in this area. But the Mauiiras took effective 


steps for this. We can collect evidence about this from the 
traditiona) account. 


‘The people of Bonai have called this land as the area of 
Banasura. BaneSvara was the chief deity of Bonai. The Panda 
of this temple was a Dehurr who was of Bhuiya stock. Puranas 
give an interesting account on Baliputra Banasura. HarivamSsa 
(a .supplement of Mahabharata) and Visnu Purana refer to the 
story of Banasura. According to these sources once powerful 
Bdanasura (a son of Bali) became astonished to see the handsome 
figure of Kumara-Skanda and began to practise penance to 
be a son of Rudra-Siva. After long years of penance Rudra- 
Siva was pleased to accept him as his son. Thereafter he 
established the capital of Banasura at Rudhirapura (Sonitapura) 
in order to put down the domination ef the Agni kumdra 
Mahasena. This Sonitapura was protected by Rudra-Siva. 
Aftcr he was accepted as a son of Siva, Banasura was presented 
by Karttikeya his spirited fire like Dhvaja and the vehicle 
Mayira. In Trikandasesa this Sonitapura has been identified 
with Devikotta, Banapura and Usavana. 


Devikotta has been identified with Devikota of Karpataka. 
But this name is also available in the other regions of India. 
In south India also there was a capital bearing this name on 
the bank of Godavari. In Assam this name is known as 
Daityaraja. This city of Devikotta was in existence in Dinajpur 
of Assam. For that reason in Kalika purdna Banasura has been 
named as a friend of Naraka.®*? This indicates that Sonita- 
pura, the seat of BAandasura, was not in Bonai. In spite’ of 
that in Boa2ai we find several remains having bearing on 
Baynasura. There is a place called Tirthaghat on the southern 
bark of the river Brahmani. It can be reached after crossing 
this river fromthe north side through the village Tumkela. 
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This Tirthaghat has been accepted as a way to the ancient 
Sonitapura in popular memory. The temple. of Bancgvara is 
situated at a distance of about three hundred metres in the 
South-western dircction of «Tirthaghat. It is said that there was 
a fort of Bandasura in the eastern direction of thc temple. A 
hillock on the eastern side and a pond in the eastern side of 
the temple point to the site of the fort. In the south-western 
side of the temple Usameqha ‘was situated on a high mound. 
According to Kadumbu gatha, Usa, a daughter of Bana, was 
living there. According to the literary text Kadamba gatha 
composed by Kavibhisana Gopinath Misra. Bdndasura went to 
Kagi, satisfied Siva in music and brought him to Bonai.## 
Accompanied with Siva Bandsura came to Tirthaghat after a 
journey of twenty-two days. According to the command of 
Siva during his journey with Bandsura the latter would not 
look to his back track. But Siva pretended and pressed lis 
drum (dambaru) in the water of the river. Bandasura could 
not hear ‘the sound of the drum of Siva. So he was bound to 
look back. As a result Siva was not prepared to advance 
further and wanted to be worshipped at that spot. So the 
temple at that place was called Banegvara. 


This oral tradition indicates that the spot vas not in the 
beginning a Saiva centre. It was converted into a Saiva pitha 
by the co-operation of the political power. It «cems to me that 
the motherland of the carly member of the Maydura family of 
Bonai was well-connected with the sile of epic Bdandasura. It 
may also be that these kings had deep respect for the achieve- 
ments of Banasura and that they might have attributed the name 
of. Banasura to the Bhuiya-dominatced area of Bonai. The only 
important connection of this was the regard of these kings for 
Mayura ( for which they were called Mayirikas ) and in Bonai 
probably peacocks were available and the symbol of Bdndsura 
was peacock. After entering into this area the Mayurikas 
declared this land as the land of Banasura wnich also appeased 
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the Bhuiyas to some extent. According to the traditional 
account the Bhuiyas came out of the egg of the peacock which 
took that shape when a drop of seemen of the Creator flowed 
into the earth.3* Thuis tradition thus states that the Bhuiyas orf 
Boni were the worshippers of Mayra. In ancient time Bonai 
was probably very famous for the peacocks. The Varahas hai- 
ling from Citrakuta zone were also the worshippers of peacocks. 
Possibly this dynasty had some regard for the legendary account 
on: Bénasura and for which they declared the newly acquired 
area ( Bopai) on their behalf as the land of Banasura. The 
Bhuiyas were probably satisfied for their regard for peacocks. 
Possibly during that time a Saiva temple was erected in a site 
which was famous for centuries as ‘the religious centre of the 
Bliuviyas and the temple became well-known as Banegvara. In 
that temple of Siva the Bhuiya priest had the only authority to 
worship because before it was a Saiva centre it was well-known 
as a sacred centre of the Bhuiyas. So their "former right was 
accepted. Afterwards the Varahas also patronized Buddhism 
when they became sub-ordinated to the Bhaumas. 


The authority of the Bhuiyas in the Bonai mandala conti- 
nued undiminished even after the end of the reign of the 
Varahas. The Kadambas who followed the Varahas had no 
alternative but to accept the authority of the Bhuiyas. There 
are many evidences about it ; n 

(1) The Bnuiyas only consecrate the kings of the Kadamba 
family on the throne. Before coronation the new king and the 
royal sceptre had at first to meet the deity Banegvara. The 
priest of the temple ( who was a Bhuiya ) in his hand at first 
placed the crown ( rajachatra ) on the head of Bainegvara and 
then it was placed on the heud of the king. 


The crowned king in a procession had to return to the 
palace.?® It can now bz ascretained that the new king of Bonsai 
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could only start his reign after he was recognised by Banesvara 
whose priest was a Bhiya. BaneSsvara was thus the presiding 
deity of Bonai under the Mayiras and the Kadambas. It 
reminds us the rule of the Ganga king Anangabhima III who 
also accepted the overlordship of the deity Purugottama 
Jagannatha.?6 


(2) At the time of the new royal court ( darbar ) the 
Bhuiya leader Sabanta could mark on the forehead of the new 
king the earthen fika and could accept him as king. Therafter 
Mahdpatra, Dandapdta and others could pay respect to the new 
king. From this we can conclude that the first recognition of 
the Bhuiyas was necessary for a king for the administration of 
Bonai, 


(Iv) 


Da:ton had given an interesting view on the sovereign 
authority of the Phuiyas over the temples of Bonai : 

It is singular that these Hinduized Bhuiyas retain 

in their hands the priestly duties of certain old 

shrines to the exclusion of Brahmins. This custom 

has no doubt descended in Bhuiya families from 

the time when Brahmans were not, or had obtained 

no footing amongst them, and when the religion of 

the land and the temples, were not Hindu. They 

are now indeed dedicated to Hindu deities, but 

there are evidences of the temples having been 
originally occupied by other images. 2” 


The dominance of the Bhuiyas over the cultural activities in 
Boyai can be expressed by another tradition.’ During the 
Dus;erah celebration in Bondi there is the custom of bringing 
out of a lingam shaped idol known as the KANTO DEVI by 
the tribal Bhuiya community from its hiding in the caves to the 
palace of the ex-ruler of Bonai. At the palace the idol is 
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worshipped with animal blood, country liquor, vermilion and 
flowers by both tribal and caste Hindus. The idol’s abode in 
exile for the rest of the year is in a cave in a hill range near 
Khandadhar waterfall which is not known to any one except 
the head priest Pandal Dehuri. He brings it out on the first 
Purpnima before Dusserah and takes it back on the next Pirnima 
day, called Kumar Piirnima. On its journey to the Bonai palace 
the idol covers eleven villages during the Dirga Puja festival 
and goes back to its cave along a circular route covering the 
same number of villages. The deity is made of metal alloys and 
a little quantity of gold which weighs tive hundred grams. It 
remains in the Bonai palace for just a day. Legend has it that 
the-goddess Kanto Devi: bears the name from the village Kanta- 
sara where she was discovered by a farmer who made it over to 
the Raja of Bonai. Even the priest is forbidden to visit the 
cave after the goddess retires there. According to him no visi- 
tor will return alive. P 


In all probability this legend hints at the dominance of the 
Bhuiya community over the political-cum-cultural domain in 
Bonai. It of course indicates cultural harmony in a small 
t1ibal zone. 
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I am grateful to Rajanikaota Das ( reporter PTI and a great. 
poet of Orissa ) for this information. He has given a copy of the 


report originally prepared by him about it. 


Sarat Chundra Ray has given a long report of the festival in his 


monograph in 1935, According to Ray ; “Thc Hind: Raja of the 
Bonui state takes a prominent part in this festival known as the 
festival of the deity Konta-kmirl. The name Konta Kkudrt is 


applied toa roundist fragment of some old meta! object which 
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was dug up by some cultivator and taken charge of by the Pauri 
Diuri of village Jolo near the Khandadhiar waterfall. about 
sixtcen miles from Bopaigarh. From its qualot shape it came to 
be regarded as the receptacle of mystic power or divine energy and 
eonsequently the image of a deity. The Dihuri keeps the 30 
called image in some secret spot during the whole of the year amd 
brings it out only on the occasiuvn of this festival which has come 
to be a tribal festival of the Pauris and a territorial festjval for 
all castes and tribes of Bonai state. 


See Sarat Chandra Ray, The Hill Bhiyas of Orissa, Man in ‘Tadis 
office, Ranchi, 1935, p, 104-117. 


12. 
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CHAPTER—X 


VEDA VYASA 


(1) 

Veda Vyasa is the name of an important sacred site in the 
northern direction of the Panposh Railway Station near 
Rourkela. The river Sarikha from Ranchi and the South Koel! 
from Singhbhum meet at Panposh in the Nagra zamindari in 
the east Gangapur and the united stream is known as Brahmani. 
The confluence of Koel and Sarikha is one of the prettiest spots 
of Gangpur (a part of the present Sundargarh district ) and 
it is known by local tradition to be the scene of amour of the 
sage Parasara with the fisherman’s daughter Matsyagandha, 
the offspring of which was Krsnadvaipayana Vydsa.3 The 
hillock at the confluence is called Parasara Ghutukura.3 There 
is Sarasvati Kunda on the west of the hillock. A stream from 
the Kunda flows in the northern direction and meets the river 
Brahmani. On the east bank of the river Koel there isa 
hillock which is called Gautamt Ghutukura.’ A peculiar fog 
appears from this confluence and spreads to other directions 
and it is identified with the artificial fog created by Parasara 
which was aimed to darken the whole area during the period 
of his sexual intercourse with Matsyagandha. The local tradi- 
tion also states that Parasara converted tbe fisherman’s 
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dnughter into a Brahmanpi ( Brahmana lady ) for sex with her. 
For that reason the name of the confluence is Brahmani.* 


The tradition also accepts that the area was included 
inthe Cedi kingdom of Uparicaru Vasu. An existing but 
dilapidated fort in the northern side of the areas of the present 
Chend on the bank of the river Koel has been identified with 
the fort of Dasaraja ( the father of Matsyagandba ).° The 
descendants of Déasaraja, a section of the fishermen community 
( Kaivatta vasti ) are found to be settled on this bank of the 
river Koel. 


(11) 


The tradition as stated above needs to bc verified with the 
help of arguments and the evidences historically acceptable. 
The curious story on the birth of Krsnadvaipayana Vedavyasa 
has been incorporated in the Adi parva of Mahabharata, Siva 
Mahdapurdana and also in the Devibhagavatam.° According to 
these Purapic sources, Vyasa was the son of a fisherwoman 
named Kali and the hermit Parasara.?’ When king Vasu of 
Cedi dynasty went to the forest for hunting, he saw the coition 
of the animals and he had seminal discharge. The king sent 
that semen to the queen. But on the way it feli on the river 
Kalindi and was taken by a fish. The fish was a celestial maid 
named Adrika who was. transformed into a fish by a curse. 
The fish conceived and got into the net of a fisherman who 
lived on the banks of the river Kalindi. When the fish was 
cut open a male and female infant were seen inside. The male 
child was given to the king himself. The fisherman brought 
up the girl naming her Kali. As the girl had the smell of a 
fish she got the name Matsyagandha also. The fisherman 
was also ferryman. Kali used to help her father on ferrying 
people across the river Kalindi. She grew up and became a 
woman. Once the hermit Parasara came by that way to go to 
the other side of the river. At that time the fisherman who 
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had been taking peoplc across the river was sitting on the bank 
and was having his meals. As soon as Parasara came, th 
innocent fisherman called Matsyagandha who was standing 
closely and asked her to take the hermit across the river. The 
hermit got into the boat. Matsyagandha began tc row the 
boat. The beauty of Matsyagandha and the little waves of 
the river combined together had the effect of arousing passion 
in the hermit. He became sexually excited and sat close to 
her. Discerning his intention she moved away from him and 
prayed to him humbly not:to violate her chastity. She repeated 
her prayer. The hermit Paragara created an artificial fog 
around the boat. The smell of fish was gone from her body 
and the fragrance of musk took its place. The hermit created 
an artificial island in the middle of the river. They got down 
on the island and acted a love drama. She became pregnant. 
Parasara said to her that even after her confinement she would 
remain a virgin. The pregnancy of Kali was completed instantly 
and she gave birth to a boy in that island.of Yamuna. As soon 
as he was born he became a hermit. He was culled Krsnadvai- 
payana. He might have lived with the hermits in the forests 
learning Yedas from them. After that he appeared on the bank 
of the river Sarasvati as a teacher and priest. Towards the 
close of his life he entered the caves of the Himalayas. He 
was then in a position to understand clearly the various sides 
of human life. In the mind of that sage who sat in deep 
meditation in the eternally silent caves of the Himalayas, the 
events of his past life began to line up one after the other. 
From that inward vision the Purana itihdasa took form. It 
might have been during that period he had divided the Vedas 
and had composed the Puranas aid Upa puranas.® 


( II ) 


This discussion highlights the birth of Vyasa on the island 
of Yamuna. The legendary account cen the tirtha of Veda 
Vyasa in Gangpur. does not accept this Purahic version on the 
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birth of Vyasa. Hence the authenticity of this legend a= found 
in Gangpur needs to be studied in this context. If Vyasa was 
born on the bank of this river Brahmant, the place would have 
been popular as Krsnadvaipavana ( Krsnadvipa ) and not as 
Veda Vyasa which was a title of the former. But the place 
has been called Veda Vyasa which contradicts the tradition of 
his birth. The term Vyasa has been used for many Rsis of 
ancient tradition and so it is difficult to establish the place 
Veda Vyasa as the birth place of Krsnadvaipayana.° Tbe 
Puranic sources (including Sdrald Mahabharata in Oriya \ 
refer to the island of Yamuna as the birth place of Krsnadvai- 
pdyana and these sources do not refer to the bank of Brahman. 
The claim that the name of the river was Bradhmant because 
Parag:ra at first converted Matsyagandha into a Brahmani tor 
his sexual intercourse does not represent the truth. The name 
of the river as Brahmant was also known to the compiler of 
Mahabharata who could state thzs island ‘of Yamuna as bis 
birth place.3° The silence of the compiler of Mahabharata 
about the exact site on the bank of Yamuna as bis birth place 
and the distinct mention of Brahmani .as a river in the Bhisma 
Parvu suggest that the latter could not be connected with 
Krsnadvaipayana Vydsa during this period. On the other hand 
jt can be suggested that before the compilation of Mahabharata 
the site was the centre of a group of Vedic Brahmanas and <9 
the united stream was named as Brahman? which was expressed 
in feminine form. About the Vedic centre in tunis zone we 
shall discuss in the following pages of the chapter. 


The remains of a dilapidated tort have been found near the 
north side of the present Chend area on the bank of Koel. In 
popular memory it is well known as Dasardjagada.** Inside 
the fort a small stream ( dhara ) which is narrow from cast to 
west has entered into the river Koel. The stones of both sides 
of the narrow stream ( kbai ) were definitely old and there ars 
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old bricks on both sides of it.12 The. fishermen settled on this 
bank claim to be the original settlers of this area. In spite of 
all these evidences we cannot accept this area as a part of the 
Cedi kingdom under Uparicara Vasu.’ 


: The Adi Parva of ‘Mahabharata refers to the original birth- 
place of Krspadvaipayana.*3 This section of Mahabharata also 
refers to the Lhingdom of Uparicara Vasu and his administra= 
tion.!* His capital was called Suktimart pura.3® It was 
situated on the bank of ‘the river Suktimati. In the ancient 
time a branch of the river Yamuna was called Suktimati.26 
This branch has been identified with the modern river Ken 
which is flowing through the Bundelkhanda zone.+? H. C. Ray 
Chaudhuri, accepting the view of Pargiter, states ; 


Pargiter places Cedi along the south bank of the 
river Jumna from the Chambal on the north-west 
as far as Karwi on the south-cast. Its limits 
southwards may have been the plateau of Malwa 
and the hills of Bundelkhanda.!® 


D. C. Sircar, a noted historian and epigraphist, states on the 
location of Suktimatt pura : The Suktimatt is the modern Ken, 
a tributary of the modern Jumna, flowing through Bundel- 
khand. On its bank stood a city of the same name ( Pali- 
Sotthivati } which was the ancient capital of the Cedi people,19 
Sircar has quoted a verse on the origin of this river ; 

Sunt Lajjya Suktimatisakuli tridivakramuh 

Riksapadat prasitasta nadyy maninibhodakah®® 


Suktimart originated from the hill Riksapada. Sircar also 
states on the exact location of the hill Riksapada ; 
The Riksavat was that part of the Vindhya range 
which lies to the north of Narmada and runs from 
the Malwa region right upto the sources of that 
river as well as of the Mahanadi.5 2 
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.The birth place of Krsnadvaipayana as described in thc 
ancient Sansktit literature can be identified with the. site near 
the bank of the river Suktiomati, a branch of Yamuna which 
was in the Cedi kingdom. 


N. K. Sahu, a noted historian of Orissa, does not accept 
this view.3# He states that the river Suktimati can be identi- 
fied with the river Sukte! flowing trough the present Bolangir 
district of Orissa. This river originated from the hill called 
Jharasirala Gandhamdardana and joined the river Telat the 
confluence of the Mahanadi and Tel. Tel and Suktal were, 
in the, ancient literature described as Telbaha and Suktimatn 
respectively. The location of the ancient kingdom of the Cedi 
kingdom can be determined on the site Ql the valley near the 
banks of the rivers Tel and Suktel. Thc ancient capital Sukti- 
matipura of the Cedi kingdom is now in oblivion. Sakma 
near the bank of the river Suktel may, be the site of the 
capital. From this point of view Sahu accepted that the 
<ingdom of Uparicara Vasu was a part of Daksina Kosala. 


The view of N. K. Sahu can be refuted with the help of new 
arguments. He has wrongly identified the river Suktimati with 
the hill Suktimari. We can quote a verse for the rectification 
of the mistake, i.e., identification of the river Suktimati with 
the hill Suktimatri. The verse is ; 


Rsikulya Kumari ca mandaga Mandavahini 
Kupda palasini caiva Suktimatprabhavah smrtap®3 


According to D. C. Sircar ; 


The name of Suktimat is preserved in that of the 
Sakti hills in Raigarh, Madhya pradesh and 
possible in that of the Suktel river which joins the 
Mahanadi near Sonepur in Orissa. The name 
Suktimat was probably applied to the chain of 
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hills that extends from Sakti in Raigarh to the 
Dalma hills in the old Manbhum district. 4 


The name Kumari Rsikulyica has been stated as Rsikialyd 
Kumdarica in Markandeya Purana. Both the rivers flow through 
the Chhotnagpur zone.?® Jitamitra Prasad ‘Singhdeo has 
accepted the Suktimatt hill as the river Suktimat? even after 
quoting the-view. of PB. C.-Sircar,*° But his views cannot 
be accepted. The Puranic literature makes a separate reference 
to’ the rivers which originate from Suktimat hill and the rivet 
Suktimatt which originates from ‘the hill Riksavat. So the 
historians should clearly understand both the statements in thé 
Puragas. 


(IV) 


We can accept the historical basis of this local legend and 
can State that in ancient time the present zone of Sundargarh 
was probably under a branch of the Cedi dynasty. There are 
different reasons for this possible rule ; 


(i) In about first or second century B. C. or even in the 
first century A. D. Kalinga was under a branch of the Cedi 
dynasty. Kharavela was a king of this dynasty. 


(ii) Also in the 1Ith-12th century A. D. before the 
establishment of the Kalacuri authority in the south Kogala 
zone, the Kalacuris were popularly known as Cedis.#?” The 
Kalacuri rule embraced tne whole of Sundargarh.#® 


(iii) According to Barapalli copper plate grant of the 
Paramara king Hambira Deva Kalecuri-Cedi sambat was in 
use in Sundargarb.3* For one of these reasons the local legend 
claims that Sundargarh was a part of the Cedi kingdom. But 
in fact Sundargath was not included in the kingdom of 
Uparicara Vasu during his period and alse the river Suktimatt? 
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did not flow through Dakgina Kofsala. ‘The dilapidated fort in 
the north side of the present Chhend zone on the bank of the 
river Koel preservese the rcmains of an ancient pbase. It 
might have béen an important political and cultural centre in 
ancient time. The whole hillock on the bank of this river was 
called ParaSsara Ghutukura. Parasara was the father of Krsnadvai- 
payana. There are two hillocks, one at the confluence called 
Parasara Ghutukurd and the other on the left bank of the 
river Koel called Gautami Ghutukura. In all probability in the 
ancient time the two uhillocks were. the: abodes of the two 
famous Vedic teachers ( Parasara and Gautama ). There were 
numerous Parasaras in the ancient Indian tradition and this 
Parasara might have been one of them. We are tempted to 
identify this Paragara and Gautama with the two disciples of 
Prince Krtti who himself was a disciple of Hiranyanabha of 
Kogala.3° Prince Krtti had twenty-two disciples and Paragara 
and Gautama were included in that list. Considering the area 
of Kosala in which Gautama, Parasara and their teacher Krtti 
were living and the existence of two hillocks on the banks of 
the river Koel bearing their names in the South Kofsala zone 
one can easily accept that Parasara and Gautama had probably 
their seats on the banks of the river Brahmani which has been 
identified in the local tradition as the placc of Veda Vyasa. 
ParaSsara and Gautama were the two teachers of the Sama Veda 
school and they were posterior to Kyrsnadvaipayana Vyasa. 
During the time of Parasara a royal family was in control of 
this zone which included the major areas of the Gangpur state 
( a part of Sundargarh ). Possibly the tribals of this zone were 
associated with the royal family on matters of administration. 
Also in the ancient time the river Brahman; ( the confluence of 
the rivers-Sankha and Koel ) was navigable which became a 
well-selecred spot for the settlement of ‘a group of fishermen 
{ Kaivartra Sampradaya ). The river Koel has been described 
Ain the Puranas ‘as the river of the Rsis. Her first name was 
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Rsikdiya. .In a later period the word Rsi was omitted and in 
popular memory the name Kulya was corruptly pronounced as 
Koel. In the Purdnas there is a verse ; 


Rsikaiya Kumarica Mandaga mandavéhint 
Kipa palasinicaiva Suktimat prabhavak smrtah 


The river Rs-ikulya originated from the Suktimat hill. It 
indicates that in ancient time some sites on the banks of this 
river were the popular centres of Vedic learning and medi- 
tations. As already: stated two hillocks at the confluence of 
Koel and Sankha were called Parasara Ghutukuré and Gautam 
Ghutukurd ; the two stages were teachers of the Vedas. There- 
fore a site of this zone or at the confluence might have been 
named as Veda Vyasa. Ata different phase this site was 
declared as the birth-place of Krsnadvaipayana Veda Vyasa for 
the benefit of the ,fishermen who were in possession of this 
confluence for navigation and other works. ( The facilities 
were probably earlier enjoyed by the tribals alone ). Then the 
story of the birth of Krsnadvaipayana as described in Maha- 
bharata was attributed to the spot. Since Krspadvaipayana’s 
father was Paragara and the bank of Brahmani is associated 
with Paragara, the popular memory confused the two Parasaras 
as one. An important occurence like the fog which appears on 
the bank of Brahmani reminds a situation created by Paragara 
for sexual intercourse with Matsyagandha which led to the 
birth of Krgnadvaipayana Vyasa. But the artificial fog created 
by Parasara could only aim to hide his sexual intercourse with 
Matsyagandha and the fog lasted only till the end of the 
sexual intercourse. Here the fog appeared on the bank of 
Brahmani has no relation with the one created by Parasara. The 
Purénic section does not state that the fog lasted even in the 
post-Parasara period. The confluence of the three streams- 
Sankha, koel and Sarasvati-was like an island. An island was 
also the spot of the birth of Krgnadvaipayana." All these factors 
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-——a peculiar fog on the bank of the river Brahmani, the existence 
of a hiltock bearing the name of Parasara who is accepted as 
the father of Krsnadvaipayana and the shape of the area of the 
confluence which is like an island might have been utilised for 
the formation of a legendary tradition relating to the birth-place 
.of the famous compiler of Muhabharatd. A king of an ancient 
royal family ({ connected with the tribals.) was probably called 
Dasaraja and bis capital seat became famous as Déasaraja garh. 
It may ‘also be that the chief of the fishermen at the confluence 
might have been powerful enough to control the tribals: and 
popular memory accepted him as Dasardj@a who was wrongly 
identified as the father of Matsyagandha. But as Sundargarh 
is not identical with Cedirastra, the kingdom of DasardyjA’ in ‘this 
.zone is out of our consideration here. We may also presume 
that: during the period of the rule of a branch of the Cedi 
dynasty in this zone a Sub-ordinate king had- his fortified capital 
on the bank of the river Koel. The popula? memory might 
have wrongly accepted this fortified capital of the. sub-ordinate 
‘king as Dasaraja garh. In the Mahabharata tbe father Matsya-. 
gandha is described as a fisherman and the text does not state 
that he had his capital seat. So this part of the local tradition 
:has been circulated with some motive. 


The meeting place of the rivers Sankha and Koel was a 
‘place of interest for the tribals and the Brahmins and also as a 
‘centre of religion it was a disputed place for them. There was 
‘conflict among different social groups for the control of this 
sacred site and the legendary account on the birth-place of 
Krsnadvaipayana Vyasa was born out of this conflict of the 
social groups. 


The original settlers of this zone were the Bhniyas, Kols, 
‘Gonds, Oraons, Mundas, and the Khariyas. Probably in 
ancient time { inthe post-ParaSara period ) the tribals were in 
possession of this confluence which was utilised by them for 
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rituals and other works. But after several centuries of their 
settlement there, some fishermen might have tried to occupy 
this zone from them. There might have been some confrona- 
tion between them for some years. It probably ended with an 
amicable settlement with the support of the Brahmins who also 
wanted this confluence for religious works. This ‘Jed to the 
origin of a legendary tradition on the birth of Krspadvaipayana 
Vyasa. This tradition on the ‘birth of Kryspadvaipayana Vyasa 
in this site might have, been incorporated in a small Purana; 
this is more clear because in the Siva Purana (of Orissa edition) 
in the Skanda tirthayatra khanda the birth place of: Krgpnadvai- 
payana Vyasa has been connected with Brahmi river and the 
Vyasa sarovara.3! Also in Sdarala Mahabharata this Vyasa 
saurovara is stated to have been located in Orissa.?# In the 
period before the compilation of this legendary account a 
stream near. Sankha and Koel could be named as Sarasvati, the 
former two were called Ganga and Yamuna for the colour of 
the water.38 This attribution of the famous river names to the 
local streams was possible for the similarities of the nature, 
colour and shape. We find the nume of Candrabhaga ( an 
ancient river in the north-western part of India ) has been attri- 
buted to river in the Puri district of Orissa. The names of these 
river-could be changed for Hinduization and cultural assimila- 
tion. As a result of this attribution of the birth-place of 
Krsnadvaipayana Vedavyasa to this hillock at the confluence of 
Koel and Sankha,*the gain could be inter-caste and inter-tribal 
marriages as it was possible in the case of Rsi Paragara and the 
fisherman’s daughter Matsyagandha, There is an additional 
motive for the formation and the declaration of tlie legendary 
tradition on the birth-place of K7snadvaipayana Vyasa there. By 
‘his declaration the Brahmins, the fishermen and the tribals—all 
svctjons were benefited and it became an important sub-regional 
sacred spot in Indie. 
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Svaml Ganga Yamuna Sarasvati tinidkara goti 
Vahat Triven} ye gagana bhavana ghott 


The colour of the water of Sankha as well as that of Ganga is 
white ( Subhra ). The colour of the water of Koel and Yamun& 
is black. The water of Sarasvati like that of Sarasvati is yellow 
( Haridra ). For this identification see the poem Veda Vydsa of 
Gangadhar Meher. There is an interesting clue of naming this 
small stream as Sarasvati. 


hd 
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XIV, p. 75 ) noted that the most sacred and the eastern source of 
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streams ) of Bhairogo and Mater, the two uniting a little above it. 
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small Kurda near the confluence of Sankha and Koel as Sarasvati. 
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CHAPTER—XI 
BIDALA NARASIMHA 


(I) 


,Bidala Narasimha is an important form of Vigpu which is 
worshipped at the, top of the hillock of Gandhamardana of 
Paikmal near Padmapur at the source of the river Pdpandsint. 
This image is an important shape of Girija Narasimha which 
has been identified with Narasimha of Dakgina Kosala by the 
poet Sdrald Dasa in the iSth century A. D.± This chapter 
aims to present a legendary account on the worship of Biddla 
Narasimha in this site in Orissa. It also aims to study the 
beginning phase of this worship and the period of the construc-. 
tion of the temple. The study takes into account the views of 
the learned scholars on the date of the temple and an attempt 
kas been made here to interpret the traditional account on the 


origin of the cult. 
(II) 


The legendary account on the worship of Bidala Narasimha 
on the Gandhamardana hillock has been incorporated by the 
khond poet Yuga DAs «in his Nrsimha carita which was come- 
posed in the middle of the 18th century A. D.° An accourt 
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of the legend has been presented in this context. In the: age of 
Tretaé Udanga Rsi’s daughter Malati was thrown into the river 
Godavari after she was raped by Ravana. The river Godavari 
showed her mercy by helping her to come to the shore. IJndura, 
the vehicle (vahana) of Ganesa promished Malati to help her to 
reach near her parents ; but on the way also Indura raped ‘her. 
Misika daitya ( a domon ) was boin after this sexual inter- 
course. Miisika daitya first devoured his dear mother. The 
entire universe became fearful for this demon. So the gods 
and the goddesses requested Ramacandra to rescue the Universe 
from the wrath of the demon. Ramacandra took the incarna- 
tion of Narasimha ‘to catch the demon. The demon became 
fearful and went from place to place for shelter and at last 
took shelter inside the Gandhagiri. Narasimha reached near 
the hillock. Géandhagiri prayed to Ramacandra not to go 
inside in searc ‘of the demon who had taken ‘shelter there. 
Ramacandra in the form of a Madrjyara KeSsari guarded near 
the: sudariga (inner door) of Gandhagiri to get the demon. 
There his.pitha was created. Hari and Sahadeva were the two 
Sabara brothers: They were living near the Gandhagiri. Their 
“wives Yamuna and Rodana collected roots (kandamila) in the 
forest of Gandhagiri and maintained their living. Once Yamun& 
got a Pitha kanda and a Bela tree on the bank of the small 
stream Péapaharana nala.- She dug the root of the tree by a 
khanat. (an ‘instrument) ; but she found blood coming out of 
it. .She became nervous and informed her hushand about it. 
The couple visited the spot again ; but they saw milk flowing 
instead of blood. They heard a voice ; 


O Hari I am pleased with you. Take me from here 
and protect me «in a temple built by you.- I am 
waiting here in the form of Mérjyara KeSsari to 
kill the demon Muisika. 


Thereafter a black-coloured stone image of a cat (feline form) 
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appeared from the ‘whole. The image: was given to the 
Cauhan king‘ Vaijala Deva of Patna who built a temple for the 
deity. The descendants of the Khonds worshipped the deity. 


An analysis of the traditional account can help us ‘to reveal 
the truth. This legend relates to the worship of a cat. The 
worship of a cat is known to us from the ancient time in the 
‘Egyptian cuiture.3 Bast, the cat goddess, was a very ancient 
deity there. She was worshipped as long as 3200 B.C. in 
Egypt. Her cult was in the Delta, at ths site of Bubastis, and 
the Pharaohs ‘of the twentysecond dynasty, deciding to rule 
from there, made her a state deity. Bubastis was enriched 
‘and a new temple to Bast was built at Thebes. Her origins 
may have lain in the fact that the people of the Delta-a region 
frequented by snakes of many kinds-welcomed the wild cat, a 
killer of snakes, into their homes. One myth says that Bast 
accompanied the solar barque through the regions of night, and 
gave battle to ‘the serpent Apep, the enemy of Ra. In our 
country Manusmrti, the formost law book of ‘the Hindus, 
prohibits the killing of cats and enjoins to undergo expiatory 
rites if anybody kills a cat.¢ In Orissa the current term for 
Vyala was Vidala. This variant could have been derived from 
Vyada mentioned by later lexicographers and commentators. 
This Vyala was represented in different forms in the temple 
walls as a decgrative motif.’ The Kakanmadn temple (1001- 
1010 A. D.) at SubAania in the Gwalior state possesses the 
figure of a Mérjyaravyala which indicates the worship of cat 
in India in the ancient and early mediaeval phase. Hence the 
association of a cat with Narasimha form of Visnu.in the part 
of Western Orissa is nota rare fact. Besides the ‘emphasis 
on the worship of cat the legend telates to the two contradic- 
tory thought streams which have been harmonised. On the one 
hand the animal Misika which is famous in the hilly region 
has been associated with the demon Ravana (an indication of 
one type of culture) ; on ‘the other hand their enemies/counter- 
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force Ramacandra and his incarnation Narasimha (in the form 
of a Bida/a). The two. thought currents represent both Aryan 
and Un-Aryéan culture. The two trends have been harmonised 
with the successful quest of Bidala Narasimha by the khonds 
and later on his worship in a Vignu temple. The legand relates to 
the shedding of blood inthe spot in the beginning and this 
shedding of the blood of the deity plays a very important role 
in the formation of the myth and it is to be linked to an 
underlying concept of sacrifice in a tribal shrine.” It indicates 
that the area where the worship of Biddala Narasimha was 
popular was initially a tribal religious centre. There a Hindu 
shrine was created and an earlier Kondh deity after Hinduiza- 
tion was worshipped. After that a legendary account was given 
to give the first preference to the Khondh priests on the matter of 
worship in that Hindu temple or even to accept them as the only 
priests of the Hinduized deity in the temple. The outcome was 
the legitimation of the kingly authority and. a harmonization 
of the social sections. The image of Bidala Narasimha 
itself indicates that it was the modified form of a tribal image.® 


(Hi) 


There are different views regarding the origin and the 
development of the temple of Bidala Narasimha on the 
Gandhamardana hill © 


(i) Bichitrananda Mohanty in his monograph Narasimha 
Arddhanda ( Worship of Narasimha) has presented a view on 
the origin of the shrine of Bidala Narasimha.° According to 
this writer; din the Kaneswar temple inscription the writer 
Sitradhara ‘Supa in the Saka ycar 1114 ( A. D. 1192} invokes 
the blessings of Marjydrakc$sari oc Narasimhanatha near 
Bodasamhbara. In the pragasti the site has Deen stated as 
Devahrda tirtha. Suvargdkhya Puri as identical with the present 
Sonepur. Citrotpala had her origin at this spot. According 
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to popular belief th¢ place is connected with the cure of all 
sins, Bhanudeva of this inscription may be a king of Orissa. 
A tradition speaks about a king of Puri who attacked by 
leprosy camc to this place and he was cured by its climate. 
From Simha-++ Haws it is Simbawa/Sihawa. | 


This reference of Mohanty has been borrowed from a paper 
of Hiralal.3° But Mohanty does not clearly understand the 
exact view of Hiralal. According to Hiralal. 


The present Raj family, according to its tradition,. 
believes its ‘first ancestor to have come from 
Orissa in about Vikrama Sag’vat 1150 or A. D. 
1093 and this curiously fits in well with the 
evidence afforded by the inscriptions under discu- 
ssion. Apparently then Simharaja was the first 
immigrapt and he came in about the end of the 
Ith century A. D. or the beginning of the {12th 
century A. D. The Raj family story is to the 
effect that a Puri king having become a leper, 
quitted that place and came to Sihawa whith 
was merely a dense jungle where he found a spring 
of water by which he took a bath which removed 
his leprosy.21 


Another version of this account has been presented by Hiralat ; 
He ( Simharaja) was unstalled king of that 
place and it is possible that the locality was 
named after him being called Simhavah-Simhawal 
(the comfort of Simha ) which finally was 
corrupted Sihdwa. 


In the Kaneswar temple inscription the place has been described 
as Devahrda tirtha or Sihawa ( which is connected with the cure 
of Icporsy ) is a source of Mahanadi. Hiralal States that about 
Mahanadi ( which has ‘originated from this spot ) it is said - 
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Suvarndékhya Puri punya punyo Marjyara kesart Koisaldyam 
trayah punyah punya Citrotpalanadi. Suvarnapurt is identical 
with the present Sonepur area and Marjyara kesarf is another 
.pname of Narasimhandatha. Jt is situated near Bodasambar. 
A visit to this place can remove all sins. The entire area of 
Sihdwa has been accepted as a holy centre. Mohanty who bas 
gone through the entire paper of Hiralal has identified Sihawa 
with Narasimhanatha. But it is a mistaken view. Hiralal has 
quoted a Sanskrit verse in his paper about the importance of 
Mabhanadi which originates from Sihawa / Devahyda tirtha. But 
‘we cannot conoect the site and the deitiy with Sihawa. Hiralal 
has quoted the verse on the important tirtha which persists in 
popular memory while describing about Mahanadi. The 
Kaneswar temple inscription does not refer to this fact. From 
this point of view we. cannot subscribe to the fact that Bidéla 
Narasimha was a popular deity in this region in about A.D. 
1192. Mohanty has also interpreted a verse of this inscription 
in a different manner ; Vardhatém sarvato nityam Nrsimha krtina 
.krta sitradhdara Supa. According to Hiralal, Sitradhdra Supa was 
the engraver of the inscription and Nrsimha ( a man ) was a 
‘composer of the pragasti. Hence Mohanty has wrongly taken 
the composer Nrsimha as the deity Narasimba and has arrived 
at a wrong conclusion. Hence from ‘all these points of view 
we cannot accept the time of the worship of the deity Narasim- 
handtha as has been presented by Mohanty. - 

(ii) Nirakar Mabhalik, on the basis of the sculptural and 
.architectural features of the “shrine of Bidala Narasimhandtha 
comes to the conclusion that it might have been built during 
the reign of the Panduvamési queen Vasata.:# According to 
Mahalik, it was older than the Lingaraja temple of Bhubanes- 
war and its style was imitated at the Lingaraja temple. During 
the reign of Vasata, at first Purusottama-Narasimha was 
‘worshipped at this sacred site. But during the rule of Vaijala 
Deva ( the king of Patna ) Bidala Narasimha was worshipped 


‘there. 
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We can partly accept the view of Mahalik. Vasata, the 
mother of the Panduvam#i king Balarjuna, initiated the worship 
of Purusottama-Narasimha. But tbg present shrine of Narasim- 
handtha was probably built after the construction of the temple 
of Lingaraja.( 11th’ century A. D. ). in this respect we can cite 
the view of D. R. Das ; 


The Orissan version of the Nagara style takes its 
definite shape in the Narasimhanatha temple near 
Paikmal, Architectonically, its deula reproduces, 
in all essential details, the deula of the Lingaraja 
temple at Bhubaneswar. Minor differences as may 
be noticed in the number of the mouldings of the 
baranda which is in the Narasimhandatha seven and 
in tHe Lingaraja ten or in the number of bhiimi 
stages which in the former is eight and in the later 
ten, could,have been caused by the not too insigni- 
ficant difference of height that exists between them 
and not by any appreciable difference in time sepa- 
rating their respective dates of construction. / As & 
matter of fact the barayda with seven mouldings 
and the gand? with less than ten bhiimis are found 
in the temples post-dating the Lingaraja.!* 

The view of D. R. Das is acceptable when we consider the 

architectural features of the temple of Narasimha. 


(iii) According to an inscription in the Jagamobana of the 
Narasimhangtha temple Vaijjala Deva, the Cauhan King of 
Patna, had constructed a temple for Bidala Narasimha Svami 
in the Péapaharana tirtha (a sacred centre where sins are 
removed ) in. the Gandhamardana bill.3¢ The date of the inscrip- 
tion has been calculated as March 14, A.D. 1413.3¢ J. D. 
Beglar in his report of tours in the South eastern provinces of 


1874-76 statcd ; 9 
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The inscription, it is true, is on a detached slab 
simply let into the temple outside, and may or may 
not belong to, but it certainly belongs to some, 
temple which once atleast existed here, i" 


D. R. Das also does not like to date the construction of the 
temple orn the basis of this inscriptional evidence. 


(iv) An interesting view on the Narasimhanatha temple 
has been furnished by T. E. Donaldson.!8 


The present temple of Narasimhanatha is built on 
the site of earlier temples and incorporates frag- 
ments of them in its Jagamobhbana including the door 
frames and interior pillars. Also within the Jaga- 
mohana is an inscription in proto-Oriya script and 
in Oriya language on a slab of black stone, datable 
to A. D. 1413 recording tke erection of the temple 
of Vaijjala Deva, the Cauban Raja of Patna XXXX 
The walls of the temple are heavily plastered. It 
is difficult to determine the actual date of construc- 
tion though stylistically it appears related to 14th 
century temples. XXX The most interesting image 
is the statue identified with Vaijjala Deva, the Raja 
responsible for the construction of the temple. He 
stands in a sambhoga pose with his hands folded in 
front of his chest, the left arm “holding a sword 
against the body. He is richly be jewelled and a 
scarf billows up behind his shoulders. The trefoil 
torana framing his head has a kirttimukha at each 
side as well as at the apex. Xxxx Unfortunately the 
face of Vaijjala Deva is damaged. So we get no 
idea of his physical features. 


It is not possible to accept the view of Donaldson on the date 
of the Narasimbanatha temple on ti.e following grounds ; 
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(i) As stated above the inscription is not-a- sufficient 
evidence. on the exact Jocation of the temple of Narasim- 
hanatha. 


(ii) Donaldson has not seen the temple after it was deplas- 
tered which now gives the pattern of a temple of Kalinga type 
of 11th and 12th century A. D. 


(iii) We cannot definitely identify the royal images with 
that of Vaijjala Deva. Even if we accept this identification this 
does not help us in: dating the temple of Narasimhanatha 
because the images do not constitute the original part of the 
temple of Narasimbhanatha. They may have been collected 
from some other temple built by Valjjala Deva. 


On the basis of these fragmentary evidences which are 
really insufficient we are unable to subscribe to the view of 
Donaldson. 


(IV ) 


Now the question is : where is the temple of Vaijjala Deva ? 
We can only make a speculation on this aspect. The first phase 
of the 11th century A. D. was a crucial period in the'political 
history of Kosala. During that time the Somavam$i kings after 
their expansion and consolidation of power in Utkala did not 
pay much attention to this area: After the construction of the 
gigantic Lingaraja temple in Utkala the Somavams$si kings 
became more inclined towards Saivism. This part of Kosala 
remained under the Telugu-Coda kings till A. D. 1114.19 
Narasimhanatha temple was similar to a Vaignava temple 
from the point’ of view of the sculptural decoration. It seems 
clear that it was not an important achievement of the Soma- 
vamsi kings, because they could have, if they so desired, 
constructed a Saiva temple in that zone. 


Hence we can have another speculation® in this context. 
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Codaganga, the Ganga king, had exterminated the Somavamfi 
power by A. D. 1115 and for the consolidation and legiti- 
mation of his power he had taken steps for the construction of 
a huge temple for Visnpnu-Purusottama in the Purugottama 
Ksetra.?° During the reign of Codaganga, Kosala was under 
the Kalacuri king Jajjala Deva.?i In spite of his deep desire 
and fierce struggle Codaganga could not destroy the Kalacuri 
rule in this zone.?# After the death’ of Codaganga his son 
Jatesvara-Kamarnava was also defeated by the Kalacuri king 
and was imprisoned by him.*3 According to on€ information 
this Kalacuri victory over the Gangas was accomplished by 
Brahmadeva, a .sub-ordinate under the Kalacuri king and a 
ruler of Talahari mandala.3* 


Jitamitra Prasad Singhdeo, an archaeologist of Kharial, 
states that this Brahmadeva of Taluhari mandala had cons- 
tructed this Narasimbhanatha temple as a symbol of his 
victory.?® But we like to state here that Brahmadeva might 
have constructed this temple of Narasimhanatha in imitation 
of the style of the Jagannatha temple of Puri which was 
constructed by the Ganga king Codaganga. It is a more 
reasonable view because the Narasimhanatha temple was built 
on the model of the Utkala temples and the Kalacuri style of 
temple construction was prominently absent here in this temple. 
After the construction of this temple on the style of Kalinga- 
Utkala architecture, we cannot deny that Kalacuri temples 
were constructed in the areas near Narasimhanatha. The 
construction of the Kalacuri temples in this zone was aimed to 
acknowledge Kalacuri rule over it and the adoption of Utkala- 
Kalinga style of architecture in some cases was only aimed to 
appease the people who were the lovers to the Kalinga school 
of architecture. . Kalacuri style has been followed in the sculp- 
tural decoration of the sites of Dumer-Bahbal and Narayanapur. 
Singhdeo states? ¢ ; 
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The Narasimbanatha temple is a paiicarathi temple 
built in full fledged Kalinga style of temple archi- 
tecture. It seems Brahmadeva utilised the Kalinga 
artisans who were captured in the war with the 
Ganga king Jatesvara of Kalinga to build the 
Narasimhanatha temple and therefore a Kalinga 
style of temple architecture stood up datable to 
12th century A. D. 


This conclusion is an unwarranted speculation. We cannot 
definitely claim that the defeated Ganga soldiers were adept 
in architectural activities. On the other hand we can state 
that in order to imitate the style of architecture and sculptural 
features of the Jagunnatha temple Brabmadeva might have 
employed some sculptors and architects ( who had known the 
Kalinga style of architecture and who mighbt have belonged to 
areas neaier to Kaglinga-Utkala ) for the construction of the 
Narasimhanatha temple. Also during that time Kalinga style 
of architecture was not unknown in India and as a school of 
art it was an important aspect of Indian art and architecture. 
Hence in Kosala the Narasimhanatha temple was built in 
imitation of the art and architecture of Utkala. It was an 
important step to consolidate Kalacuri power in Kosala. 
Codaganga himself who had occupied Orissa, built a huge 
temple for Visnu-Purugottama for the consolidation of his 
power and it was An unmistakable indication of Kalinga-Utkala 
school of architecture ; but is was not built in initation of the 
South Indian temple architecture ( at least no clear-cut Calukya 
style was followed here ), although Codaganga came from 
South. 


Before the Kalacuri rule this particular site might have 
been a centre of Purusottama-Narasimha and we can partly 
accept a view of Nirakar Mabalik that the Panduvamsi queen 
in the 9th century A. D. had built a small temple here for the 
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worship of Purugottama-Narasimha. But in a later phase this 
temple remained in a dilapidated condition due to the apathy 
of the political power. The Kalacuri king again constructed a 
new temple and re-introduced the worship of Purugottama- 
Narasimha. But the Kalacuris were also not popular and 
powerful in this zone for a long time. The Ganga king Ananga- 
bhima III was able to occupy this zone of Kogala from the 
Kalacuris and it became a part of the Ganga empire.2? Conse- 
quently the temple remained like a neglected shrine. Towards 
the end of the period of the Gangas the Khondh deity worshi- 
pped at Gandhamardana zone nearer to the shrine of Puruso- 
ttama-Narasimha was Hinduized and was worshipped as Bidala 
Narasimha. This process of Hinduization was a well-known 
feature of the Jagannatha temple.$8 The Cauhban king Vaijjala 
Deva used a part of the temple and built the jagamohana and 
he made arrangement for the worship of Bidala Narasimha on 
the basis of the Khondha mode of worship. The Jagamohana 
of this temple is a part of some other temple. From this point 
of view we may accept the statement of D. R. Das ; 


Any discussion of the mukhasala of the Narasimha- 
path would remain incomplete if only a passing 
reference is made to the four pillars in the interiors. 
These pillars are square in cross-section and identi- 
cal in design. The decorative design on the shaft 
consists of an upwardly moving creeper with a 
demilotus medallion at the head. The capital is of 
the vase-and-foliage typc. In Orissa pilasters bea- 
ring similar designs recur on the walls of the tem- 
ples of the tri-ratha order. But the introduction 
of the pahicaratht temple synchronizes with the 
disappearance of this type of pilasters from Orissa. 
The occurrence of such pillars in the mukha$sala of 
the paricaratht deul of Narasimhanatha was, there- 
foré, least expected. One may suggest that these 
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pillars were re-emplyed to serve their present func- 
tion after being queried from the ruins of an earlier 


temple, 2* 


Hence we may accept that the main temple of Bidala Narasimha 
was built in about the fifth decade of the 12th century A. D. 
In all probability in the 15th century A. D. a part of the 9th 
century shrine was utilised for the construction of the jaga- 


mohana of this temple. 


(Vv) 


The area where this Narasimhanatha shrine stands was in 
ancient time a memorable place of Buddhist activities. The site 
near to Padmapur was called Bodasambara. Its original nams2 
was probably Brddha-Sambara.3? Historians like to state that 
near to this site was the hill called Parimalagiri (Gandbagiri) 
which was a centre of Nagdarjuna, the proponent of Madhya- 
mika philosophy and the Po-lo-mo-lo-ki-1li of Yuan Chwang.3t 
On the basis of these evidences R. P. Mishra has accepted this 
site as a Tantric centre of Buddha-Saritbara in ancient time.?3? 
If we accept this identification we have to undertake more 
research on tne connection of Narasimha shrine with Bauddha- 
Tantrayéna. At the present state of our knowledge we do not 
find positively the impact of Buddhism on the iconology of 
Bidala Narasimha and on the art and architecture of the temple. 
But we may only speculate that this shrine of Narasimba was 
built on the Buddhist ruins which was done to establish the 
supremacy of the Vaignavas over the Buddhists. In the mediae- 
yal period in Orissa there was Buddhist-Saiva-Vaignava conflict. 
Hence the Vaispavas might have become active in this zone and 
might have destroyed the Buddhist remains. But the Vaisnavas 
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could not neglect the tribal culture, as they accepted the wor- 


ship of Bidala Narasimha-a Hinduized form of a Khondh 
deity. 


Thus Bidala Narasimha ( the legendary account ) presents 
an interesting fusion of Hinduization of a tribal deity with 
the royal legitimation in the centre of the Hinduized deity. The 
worship of Bidala Narasimha was needed for the Cauhans in 
the formative phase of their rule over a part of Kosala as a 


good strategy for the legitimation of the power. This helped 
in the cultural fusion in the area. 
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CHAPTER—XIHI 


KINGS#IP OF PURUSOTTAMA— 
JAGANNATHA IN ORISSA 


(I) 


Sub-ordination of the political power to the cult of Jagan- 
natha is an important aspect of the study on the royal 
legitimation and state formation in mediaeval Orissa.3 This 
sub-ordination led to the declaration of Jagannatha, the 
presiding deity of the Purugottama Kgetra as the sovereign lord 
of the Orissan kingdom. Mediaeval oriya literature starting 
from Séarala Dasa to Upendra Bhaja refer to this supremacy of 
Lord Jagannatha in Orissa. According to Upendra Bhanja ;? 


Unnéta prasadaraja pataka udai 

Ye pradese samavartti pana nahi he 
Se Kambhu Kataka raja nama Jagannatha 

D@rivarne cauvarga devaku samartha he 


In Kalpalata kavya, the poet Aryun Das states ;3 

Apane Odisara raja hoye 

Danda Simhdasana chatra camara 

Yehi adhikara nahi Yamara 
According to Maédalapanji, Jagannatha is the real king of 
Orissa. ( Odisa rajya raja Sri Jaganndtha/ )* During certain 
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rituals when Jagannatha appears in royal dresses ( ridja-vesa ) 
the Gajapati kings perform his royal rituals ( r@ja-niti ).® 
These sources confirm the overlordship of Jagannatha in Orissa 
and this traditional account is true. This chapter aims to 
study the circumstances that led to the kingship of Lord 
Jagannatha, the objectives of this kingship in Orissa in the 
mediaeval phase and the success of this scheme. The chapter 
only aims to study the first phase of this kingship of Jagannatha 
in Orissa. 


(1) 

On the basis of the available epigraphical sources learned 
historians like to accept king Anangabhima III as the 
propounder of this ideology.¢ But this view has been challenged 
by N. Mukunda Rao.” He is supported by Hermann Kulke 
who is an important advocate of the view ¢ which accepts king 
Anangabhima III as the propounder of Jagannatha kingship ).® 
N., Mukunda Rao has stated ; 


It is even to be seen in that, king Anantavarma 
Codaganga called himself a mere deputy of the 
god Purugottama by assuming the title Ravuta, 
who, if right, is the first king ever to adopt such a 
title among all the known sovereigns of the Ganga 
dynasty thereby initiating such a reckoning unlike 
Anangabhima III as opined by the scholars.* 


Hence a study of the epigrapbic evidences on this aspect is 
‘necessary here for testing the veracity of the statement of the 
historians. 


The Vizianagaram inscription of the Saka year 1061 (A. D. 
1137), according to N. Mukunda Rao, refers to the phrase 
Codagarnga Ravutarajula ( Raja )3° S.N. Rajaguru was also 
conscious about this epithet’ of Codaganga.i! The inscription 


-Only refers to Codaganga as Réautardaja which is not a ritual 
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title (like Parama Vaisnava or Réauta title of Anangabhima 
III). It is only a military epithet or an imperial title like 
Maharajadhiraja and Réajaparamesvara. The use of this title 
towards the end of his prolonged military career indicates that 
king Codaganga was the lord of the feudatories.3¥ This is the 
only inscription of Codaganga which refers to the title. In the 
inscription we do not find any evidence about the connection of 
the epithet with the deity Purusottama-Jagannatha at Puri. In 
the inscription Codaganga was not attributed with the title 
Réauta ; he was described as Rautaraja. Both Rauta and Réautaraja 
refer to two different things ; Rauta means a subordinate ruler 
where as Rautardja which is an indication of the imperial 
position refers to the lord of the sub-ordinatcs. In the inscrip- 
tions of Anangabhima III we find either the phrase Réauta 
Aniyamkabhima or Aniyamkabhima Rauia Deva.3? But we do 
not find the epithet Aniyamkabhima Rautardja. Had Codaganga 
been adorned with tke title of Rauta (in the sensejused by Ananga 
bhima III in connection with his ritual policy ) his successors 
upto Rajaraja IIT must not have forgotten to use this epithet 
as Codaganga was an ideal to them as the founder of the 
great Ganga rule in Orissa.2* But Anangabhima III was the 
first ruler in the post-Codaganga period to get this epithet and 
the policy of Anangabhima was followed by his successors. 1® 
Bhimesvara temple inscription of Draksarama clearly refers to 
the names as Codaganga-nrpati and Aniyamkabhima-nrpati.1®e 
Hence it is not proper to accept Codaganga as a Réuta 
( Deputy ) of Lord Jagannatha on the basis of this insufficient 
evidence which has been furnished by the Vizianagaram 
inscription. 


(I) 


The idea of the overflordship of Jagannatha was found in 
the post-Codaganga period. The epigraphic evidences of this 
period starting from the copper plate grant of .A. D. 1198 refer 


to the temple of Purguottama as a prdsada ( a palace ) which 
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indirectly hints at the kingship of Purusottama-Jagannatha.3?” At 
the present stage of our knowledge we cannot be certain about 
the author of this important idea. But it is an important 
evidence to connect the overlordship of Jagannatha in Orissa 
from the period of the Ganga king Rajaraja III ; although this 
king, in no inscription of his reign, could refer to himself as a 
deputy of Lord Jagannatha. Our contention is more justified 
when we compare the verses of the copper plate grants on the 
temple building activity of Codaganga in the Purusottama 
Ksetra and that of Narasimha in the Arka-Ksetra ( the centre 
of the Sun worship ). In the copper plate grants of the post- 
Narasimha period the temple of Konarka has been described 
as a Kutira { a cottage ), although this temple of Konarka was 
a stupendous structure like the Jagannatha temple.3# From a 
study of these evidences we can presume that from the period 
of the Ganga king Rajaraja III the overlordship of Purusottama 
Jagannatha in Orissa was known. But the inscriptional 
evidences (so far discovered ) do not state that Réajaraja III 
was a deputy of Lord Purusgottama. 


(Iv) 

Anangabhima III, the son of king Rajaraja III, was not a 
deputy ( Réuta ) of Lord Purusottama in the beginning of his 
reign. His early copper plate grants refer to the title Narendra. ® 
He was attributed with the epithet Rdut/a in an inscription of 
his eighth regnal year.?2° The events or the circumstances 
that compelled the king to give up the imperial epithet 
Narendra and to accept the epithet Raduta need careful study. 


Ananzabhima III could become successful in the task of the 
complet formation of the Ganga empire. He had to encounter 
three powerful political forces—the Kalacuris of Ratnapur, the 
Muslims of Bengal and the Kakatiyas of Andhra—for the com- 
pletion of the Orissan empire. The immediate task of Ananga- 
bhima was to capture the Sambalpur-Sonepur zone ( a part of 
South Kosala ) from the control of the Kalacuris of Ratnapur 
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who were in possession of this zone from the period of the 
sovereignty of Codaganga over the Utkala kingdom.?! The 
conquest of the Sonepur zone by Anangabhima III has been 
recorded in the undated Catesvara temple inscription which 
states that Visnu, a minister of Anangabhima III, could frighten 
the king of Tumm-na so much so that the latter perceived him 
everywhere in his kingdom.®? Visnu managed to lead an army 
into the territory of the king of Tummana which was the name 
of the old capital of the Kalacuris of Ratnapur.2% 


Anangabhima was a contemporary of the Kalacuri king 
Pratipamalla who was a weak ruler.3¢ He defeated the Kala- 
curi king and his forces which resulted in his occupation of 
the Sonepur tract.?8 The exact date of his occupation of the 
Sonepur tract is not known, as it has’not been recorded in 
the dated inscriptions of his reign. But the previous Ganga 
kings could not occupy this tract from the Kalacuris and so it 
was a pressing problem for Anangabhima. He might have 
undertaken this task in the beginning part of his reign. The 
records of the Kakatiya king Ganapati state that before A. D. 
1212 a Kakatiya general was credited with the military victories 
.at Bokkera, killing the chief bearing the title Godhumarati, the 
capture of Udayagiri and putting to flight a certain Padiraya.26 
“Therefore we may state that before A. D. 1212 and after A. D. 
1207 when Anangabhima was busy in a war against the 
Kalacuri king for the possession of the Sonepur tract, the 
Kakatiya forces occupied a part of the Ganga kingdom and 
that a general bearing the title Padliraya retreated to the Ganga 
capital without withstanding the Kakatiya invasion.?? Hence 
the date of the occupation of the Sonepur tract can be fixed 
sometime between A, D. 1207 and A. D. 1212. Anangabhima 
would have led the army for the recovery of the Godavari 
delta from the Kéakatiya king Gapapati in the wake of his 
.conquest of the Sonepur tract. He was able to save Kalinga 


- . ° 
from the Kakatiya forces and he could proceed as far as 
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Draksarama which was the frontier of the Ganga kingdom 
from the period of Codaganga.®3¢ An inscription of the 8th 
regnal year of Anangabhima III ( A. D. 1215 ) in Bhimesvara 
temple states that he had effected the deliverance of this zone 
Trai-vasundhara or Tri-Kalinga.#* 


A brilliant military career of Anangabhima enabled him in 
the completion of the Orissan Ganga empire. The king also 
took steps to check the two important forces in the northern 
and the southern frontier—the Muslims in Bengal and the 
Kakatiyas in Andhra. During his period the .muslims had 
already entrenched themselves on the frontier of the Ganga 
kingdom and was a new danger to the integrity of the Ganga 
kingdom. Ghias-ud-din Iwaz, a contemporary of the Sultan 
Iitutmish became the next governor of Bengal from A. D. 
1215.30 Anangabhima was a contemporary of Ghias-ud-din 
iwaz. A war with the muslims of Bengal was an important 
event of the reign of Anangabhima which took place after 
A. D. 1215.31 The muslim sources refer to the extension of 
the authority of Iwaz up to Jdajnagara-Orissa.3® By,the time 
Anangabbima had extended his authority over the whole of 
Orissa he had a formidable rival on the frontier of his empire 
in the north. His great grand-father Codaganga in course of 
his military campaign succeeded in extending the limits of his 
kingdom from Bhéagirathi-Ganga to Jahnavi Ganga, but this 
zone in the post-Codaganga period came first under the Senas 
of Bengal and then under the muslims.®® Ghias-ud-din Iwaz 
bad authority over this zone till A. D. 1225.3¢ But after 
A. D. 1225 he was engaged in battles with the Sultan of 
Delhi.35 An inscription of the period of Anangabhima refers 
to the defeat of .a Yavana king who was no other than the 
Muslim ruler of Bengal.23¢ The exact date of this war can be 
determined between A. D. 1215 and A. D. 1225. The Linga- 
raja temple inscription of his 23rd regnal year ( A. D. 1230 ) 


refers to his authority over the four seas ( Catuh sagara 
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paryaniadhipati ) which definitely suggests that he had won 
some some success over the muslims of Bengal and the Kaka- 
tiyas of Andhra much before that date.87 


Even if the muslims were defeated and they did not enter 
into the Ganga kingdom during the period of Ananigabhima, 
the latter became conscious about the political implication of 
the rise of muslims in Bengal on the frontier of his kingdom. 
At any moment, they might be emboldened to attack 
the Ganga kingdom. Hence unifying the local (Hindu) 
units under his imperial control would strengthen the 
integrity of his gigantic kingdom and it would act 
as a bulwork ( safeguard ) against muslim invasion. In this 
background the king took the help of religion. He gave this 
declaration that the great Ganga kingdom was the kingdom of 
Purugottama-Jagannatha and that he was only a deputy of 
Purusottama-Jagannatha.38 This sub-ordination of Jagannatha 
aimed to unify the local forces against Islam as well as against 
the powerful imperial neighbours (like the Kakatiyas) Any 
attack from the side of the muslims would be averted by the 
unified local forces, because the danger posed by the muslims 
was not merely against the king, but against Jagannatha, the 
lord of the Gana kingdom. Hence the declaration gave the 
necessary safeguard to the integrity of the Ganga kingdom. 

By assuming the title Rauta Anangabhima won the favour 
of the people of his kingdom. All were ready to accept him as 
their ruler ; because the king was only a deputy of Puruso- 
ttama. Already Purugottama Ksetra became the celebrated 
centre of Orissan religious sects with the introduction of the 
worship of Caturdhamurti-Jagannatha, Balabhadra, Subhadra 
and Sudarsana-during this period.3? The Kgsetra got extra- 
ordinary popularity in the religious life in India for its cosmo- 
politan outlock. Hence Anangabhima’s deputy ideology 
could well-consolidate his position in the gigantic empire. It 
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helped him in the legitimation of his power horizontally and 
vertically.*° In the mediaeval phase in Orissa people accepted 
the deputy ideology ( sub-ordination of the political power to 
the cult of Jagannitha ) because religion was more important 
to them than temporal political power. Hence the sub-ordina- 
‘tion of the political power to the cult strengthened the hold 
‘of Anangabhima over his subjects. 


The deputy ideology generated firm confidence of the 
people towards the king. The declaration of the Ganga kingdom 
:as the empire of Lord Purugottama added to its lastingness. An 
important evidence can be cited here about the sub-ordination 
of the political power to the cult. The evidence has been fur- 
nished by .the Kiirmegvara temple inscription of the Saka year 
1152 (A. D. 1230).41 It refers: to a dispute between two 
villages in Kalinga. The king appointed a judicial tribune to 
‘settle the dispute. The inscription states that the declaration 
was issued under the authority of Aniyamkabhima Rauta 
and Lord Jagannéatha,.+? 


During the period of Anangabhima Jagannatha was known 

:as the ruler of Orissa. This was the outcome of the king’s 
declaration of the overlordship of Jagannatha. King’s declara- 

“tion was propagated by the priestly section of the Purugottama 
Ksetra to the countless pilgrims and the devotees from different 

parts of India who had visited the Ksetra and had accepted it 

‘without hesitation. The priestly class of Puri had greater 
interest in the declaration ; because they had the intention to 

‘control the political power which was in the pre-Ganga period 
.-under the Saiva-Sakras.*’ Hence the pristly section of the 
Purusgottama Kgetra took this step of the royal power as an 

increasing strength { weapon ) of their group and they began 

to set the situation to control the polity by the cult. Hence 

the Rauta ideology was an initial step ( a motivating force ) 

in the evolution of the priestly power in Puri from the period 
-Of Anangabhima III. But we cannot arrive at any conclusion 


conclusio 
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at the present state of our knowledge about two important 
points ; 


(i) It was a decision of Anangabhima to be the deputy of 
Lord Jagannatha on the basis of the socio-religious and the 
political trends of the time. 

° 


(ii) The priestly class at Puri influenced him in this respect. 
It is clear that the priestly class became powerful after this 
declaration. The next Ganga kings followed this d:zputy ideo- 
logy which led to strengthen the legend that Jagannatha was the 
real king of QOrissa.** The legend ( the overlordship of Jaga- 
nnatha ) was well known in South India before the period of 
the Suryavam$si Gajapati kings in Orissa. We can refer toa 
statement of Palnati Vira Carita of Sri-natha and Virabhadra- 
avi for a justification of our view.*5 This palm-leaf manus- 
cript refers to Palnati war ( present Palnad region which was 
under the Haihayas ) in which several warriors of different 
kingdoms bad taken an active part.*¢ In the text the ruler of 
Orissa has been described as Katakadhipati who was Baladeva 
Purusottama who had taken an active part in the war.4" It 
indicates that by the time of Srindatha ( around 14th century 
A. D. ) the overlordship of Purugottama Jagannatha in the 
‘Orissan kingdom was well known and so the writer could refer 
to the name of Buladeva Purusottama ( Jagannatha and Bala- 
bhadra as the lord of the Ganga kingdom. The name has 
been stated as Baladeva Purusottama because in the Ganga 
period the worship of Balabhadra and Jagannétha in the Puri 
temple was quite popular.*¢ The legend was, in fact, an out- 
come of the declaration of Jagannatha as the sovereign lord of 
the Orissan empire from the period of the Ganga king Ananga- 
bhima III as well as its propagation in the different parts of 
India by the devotees and the pilgrims through the priestly 
' class in Puri. ˆ 
The declaration of Jagannatha as the jlord of the Orissan 
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empire not only helped in the consolidation of the Ganga rule 
in Orissa and acted as a necessary bulwork against muslim 
invasion ; but it also silenced the different religious sects which 
were always in conflict. *° 


They were bound to accept Jagannatha as the presiding 
deity ( Rastra-devata ). a 


QV) 


An important phase of the sovereignty of Purusottama 
Jagannatha in Orissa began from the period of Anangabhima 
III and lasted upto the end of the period of the Ganga king 
Bhanudeva III. During the period of Codaganga, the founder 
of the Ganga rule in Orissa, and also in the pre-Ganga period 
the name of the deity worshipped in the Purusottama Ksetra 
was Sri Purusottama.5° But the name Joganndatha which was 
attributed to Purusotiama during the Ganga period expressed 
better the kingly nature of the state deity than the appellatation 
of Purusotiama.5! Only a declaration by king Anangabhima 
of the lordship of Jagannatha did not help the establishment of 
the supremacy of the deity in the religious-cum-political life 
in the Orissan empire. Steps were taken to provide all the- 
luxuries to the deity which were very necessary for an overlord. 


According to Médalapanji elaborate arrangements were 
made for the daily worship of the lord.5$ Different officers 
( Sevakas ) which included Pati, Mudiratha, panda, Pasupalaka, 
Khuntid, Svaravadu Garavadu, Sudra, Muduli and Padhiarr 
were employed for the regular worship of the lord. These 
temple officers and other servants constitute Chatisa Niyoa.53 
King Anangabhima donated much for tbe ornaments of the 
lord whose cost- was about 10000 Sunia ( gold coins ).5* The 
menu of Jagannatbha consisted of rich food, pleasant drinks 
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‘and Alavoursome cakes and sweets which would befit a king. 
The menu was of fifty-six varieties ( Chupana-bhoga ).5*% 
Dresses, ornaments, cosmetics articles of use, furniture and the 
bed of the deity were also designed to suit a king. His daily 
routine from working up early in the morning till going to bed 
late at night would also suit a king.3¢ He even took a mid- 
day nap and enjoyed afcomplished courtesans’ singing and 
dancing before his rest at night.5? The kingly system of the 
employment of Da4sis ( maid-servants ) was also followed as 
Devadasis were employed in the Jagannatha temple for the 
ranga-bhoga of the lord.58 The anga-rariga-bhoga of Jagannatha 
sas that of an emperor. This was largely followed from the 
reign of king Anangabhima II1.5* 


The most important step in the establishment of the over- 
jordship of Jagannatha in the Orissan religious and political 
life was .the introduction of Ratha-Yétra ( chariot journey 
festival ) in the Purugottama Kgetra in the Ganga period.°° 
Ratha Ydtrr@ was a continuation of the Snana Yatra ( tbe 
bathing ceremony) of the month of Jyestha ( June-July ). °* 
Bathing festival was only in the pre-Ganga period.°¥ Ratha 
Yatra was introduced as a part of the Snana Yatra during the 
period of Anangabhima Ill.°S During his reign Snana Yatra 
was Separated from the original Gundic@ Yatra and it was 
‘observed on the platform near the Jagannatha temple.°*# But 
as this work was done in the Gundica Ksetra in the pre-Ganga 
period it was decided that the decorated deities after bath 
would visit the Gupdica Ksetra in their chariots.68 From the 
point of view of the distance from the Gundica Ks$etra to the 
new temple this was very necessary.¢ By this way Ratha 
Yard was identified with the Gundica Yarra in the Ganga 
period and the Snana Yéatrd& was excluded from it.¢? Originally 
‘Gundicd Yatré was nothing more than the Snana Yétrd of the 
deity Purugottama and a public view of thé image after the 


bath.°¢ But in the Ganga period in order to respect the 
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Gundica Ksetra which was the venue of the famous Mahajyestht 
festival of Lord Purugottama the deities were taken to that, 
place in their chariots.9? The Yatra had another side. It was 
necessary for the establishment of the overlordship of Jagan- 
natha in Orissa. The visit of the lord in his chariot wouid 
indicate that Jagannatha was the real emperor of the Ganga 
kingdom and the king’s association, with this Yatra would 
indicate that kingship was sub-ordinated to the Jagannatha 
cult. It was necessary to establish lord-vassal relationship 
which was also a trend of the mediaeval Orissan feudalism. 


(vr) 


The establishment of Jagannatha as the presiding deity 
of the gigantic Orissan empire, the dcclaration of the 
deity as the overlord of the Orissan empire, elaborate 
arrangement for the regular worship led to the extra-ordinary 
popularity of the Purusottama Ksetra znd the deity in 
the religious life in India. This pre-dominance of Jagannatha 
over the Orissan religion and polity contributed to the rise of 
the priestly section in Puri. It wanted to control the political 
power directly or indirectly as Jagannatha was the overlord of 
the Ganga kingdom and the king was a mere deputy.7° We can 
cite several traditions which present the importans of the 
priestly class of Puri in the political-cum-religious affairs. 
The Rdjabhoga section of Madaldpanji refers to many traditions 
of the post-Anangabhima Ill period which indicate that the 
priestly power attempted to control the political power through 
the cult of Jagannatha ; 


(i) Duiing the seventh arzika ( regnal year) of the reign of 
Kavi Kantadeva (a king of the post-Narasimha I period ) a 
curious event took place ± One Nilikumbharuni ( a lady who 
makes earthen pots ) had to entertain a number of guests who 
wanted to have a darsana ( to have a meeting with devotion ) 
of Lord Jagannatha. The pots were everything to her and 
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these could be identified with Jagannatha. In the might the 
king was ordered by Jagannatha ina dream that He would 
see Nilikumbharunt although she did not get any chance of his 
darsana. He also ordered that Nilikumbhérupnt must be given 
a place near the western side of Gundica. She would see the 
Jord in the chariot while carrying the pots. 


» 

(ii) Another curious event took place during the reign of 
Vira Bhanudeva.?2 One blind man ( Andha Das ) while coming 
to Pahuda darsana ( visit at the time of the rest of the deity at 
night ) was wounded by the wooden chariot. He became serious 
for the injury on his legs. Knowing this Lord Jagannatha 
commanded the king in a dream that the blind Daita Das 
who could get his regular dargana was wounded on the way 
by the wooden chariot. He must be given a place near the 
Narayani temple where the houses would be burnt at night. 


These were probably minor events ; but their importance 
( the magnitu deof the problem raised by these events ) can be 
easily realised. The problem is-the priestly section’s beginning 
attempt to control the political power. This control was due 
to the declaration of Jagannatha as the overlord of the Ganga 
empire and the regular worship of the deity in the manner 
which would befit a king. But certain events in the Ganga 
period as well as the rise of the priestly section compelled the 
Ganga king Narasimha IV ( A. D. 1378-1414) and Bhanu- 
deva IV ( A.D. 1414-1434 ) to counteract this supremacy. 


Au event was the invasion of the Ganga Kingdom by 
Firuz Tughlaq in A.D. 1361. Afif’s Tarikh-i-Firuz Sahi gives a 
detailed account of the relation between Sultan Firuz Shak and 
Jajnagara, then under the Ganga king Bhanudeva IIL.?3 
According to this account, the Sultan made a swift march and 


arrived at Sdranga-garh, five-miles south-west of Cuttack. 
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Because of the suddenness of the attack, the king fled to 
Cartargarh ( Caudvara ). He also destroyed the temple of 
Jagannatha (in the capital city Abhinava Varanasi Kataka ). 
After its destruction the stone image of Jagannatha was 
perforated and disgraced.” The invasion of the Ganga 
kingdom by Sultan Firuz Tughlaq and the destruction of the 
temple of Jagannatha at the capital city probably were the 
important reasons which compelled the next Ganga king 
Narasimha IV not to accept the overlordship of Jagannatha. 
Even during the reign of Bhanudeva {II this overlordship was 
put to a challenging test, because his Kaijang copper plate 
grant of the Saka year 1284 ( A.D. 1362 ), one year after Firuz 
Tughlag’s invasion, does not refer to the epithet Radura which 
is very significant in this respect.?® Punjabi Math copper 
plate grant of Bhanudeva II of A.D. 1312 refers to the Ganga 
kingdom as the kingdom of Purusottama and Bhanudeva as a 
Rauta."® This was the climax of the overlordship of Jagan- 
natha. We presume that the priestly section at Puri must have 
been powerful enough to lessen the importance of the political 
power in the Ganga kingdom some years after the issue of 
tbis record. A reaction to the growth of the priestly 
power began at least during the reign of Bhanudeva III and 
already the force was challenged after Firuz Tughlaq’s inva- 
sion which the overlord Jagannatha could not check. Nara- 
simha IV, the next succesor, in his family prasasti which has 
been recorded in the copper plate grants began with an invoca- 
tion to Siva.?7” D.C. Sircar states that some accepted the 
fiction of the god Purugottama-Jagannatha being the ruler of 
the kingdom and themselves being the God’s deputies with 
considerable zeal while others were rather lukewarm in this 


respect.” This view has been accepted by Hermann Kulke 
who observes ; 


It is quite likely that this lukewarm attitude 
of the late Ganga kings might have caused 
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an increasing opposition among the priests of 
Puri which might have influenced the coup d’etat 
of Kapilendra, the founder of the Siuryavams$i 
dynasty of Orissa.” ® 


‘The lukewarm attitude of the kingly power as stated by D. C. 
Sircar is not sufficient to ®arrant the stand of the Ganga kings 
against Jagannatha kingship. We are inclined to state that the 
king’s lack of confidence which was generated after the muslim 
invasion of A. D. 1361 was an important cause of this rejec- 
tion of the kingship of Jagannatha. This was added to the 
growing power of the priestly class in the kingdom which did 
‘not contribute to the growth of the Ganga kingship. Over- 
lordship of Jagannatha was declared from the period of 
Anangabhima III as a safeguard against the powerful mus- 
lims on the frontier. The charisma of the sovereignty of 
Jagannath disappeared with Firuz Tughlag’s invasion of 
‘Cuttack and the destruction of the temple of Purusottama in 
the Ganga capital city. The outcome was a direct challenge 
to the overlordship of Jagannatha from the side of the later 
“Ganga kings starting from Bhanudeva III. 


The priestly power could not be challenged easily by the 
political power. The people of Orissa ( the subjects of the 
“Ganga kingdom ) could well accept this overlordship of 
Jagannatha. Hence in that phase of conflict between the 
priestly power and the political power, the former won in the 
name of Jagannatha. The charisma of the overlordship of 
.Jagannatha was unmistakably accepted by all people. The 
king’s attempt not to accept it was a great blunder, as it ended 
in disastrous consequences. An incident of the period of 
‘Bhanudeva IV can be cited about the rift between the kingly 
;power and the priestly power.8° 


i 


‘Once king Nihasankabhanu Deva ( Bhanudeva IV) of ths 
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Ganga dynasty came to visit Lord Jagannatha. A worshipper 
( Pasupalaka ) {found nothing to give to the king as oblation 
becausc there were neither flowers nor tulas? ( the pious plant ) 
on the body of Jagannatha. There was a garland of flowers on 
the head of this priest. He brought it from his head secretly 
and gave it to the king as oblation. The king found a hair 
in the oblation of flower garland and. became suspicious. He 
enquired how it was possible to find a hair in the oblated flower 
garland. The priest became nervous and replied that there 
were hairs on the head of IJagannatha. On hearing this the 
king got angry and got the priest taken into the custody and 
ordered him to show the hair on the head of Jagannatha. In 
fact there is no hair on the head of Jagannatha. Lord Jagan- 
natha knew the nervousness of the priest and ordered the king 
ina dream, “Why do you trouble the priest ? You yourself 
will see the hair on my head at the time of morning decoration. 
“The king woke up and came to darsana at the time of morning 
decoration. He saw hair hanging from the head of Lord 
Jagannatha. He was surprised and rolled at the feet of Lord 
Jagannatha. He then got the priest released from the custody 
and made the best efforts to console him.®! 


The historical basis of this traditional account cannot be: 
given up. It clearly indicates that the overlordship of Jagan- 
natha was not so easily accepted by thes Ganga-kings from the 
period of Bhanudeva If. Their attempt to counteract the 
priestly power, the very agency of the kingship of Jagannéatha 
could not be successful. The outcome of this conflicting. 
relationship was detrimental to the so-called deputies of Jagan-- 
natha, the political power. 


( VII) 
The piiestly power could see that the supremacy of Lord 


Jagannatha was not acceptable to the political power. Hence. 
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it attempted to put an end to this dynasty, as a step to streng- 
then the kingship of Jagannatha in Orissa. This event came 
during the reign of the Ganga king Bhanudeva IV ( A. D. 
1414-35 ). The acceptance of the epithet Sevaka ( servant ) by 
Kapilendra, the founder of Siryavam$sa in Orissa, definitely 
indicates that the last Ganga kings could not accept the 
kingship of Jagannatha and, the priestly dominance, the very 
agent of that Kingship.8® The priestly class accepted the new 
king Kapilendra as the founder of a new dynasty. Kapilendra 
did not have legitimate claim to the throne.®8 He had to- 
legitimize his position by declaring himself a sevaka of Lord 
Jagannatha.8#¢ In this context Professor G. N. Dash, a noted 
writer on the evolution of the priestly power in the Purusottama 
Ksetra, states ; 


To my assumption there is no reason to believe that 
Kapilendra was an exalted Sevaka. At best his 
relative position in the cult hierarchy was not 
precisely defined. We also do not know if he was 
assigned any ritual duty as a sevaka of Lord 
Jagannatha.® #5 


We bave at present no reliable evidence about this servile: 
status of king Kapilendra ; but we can hazard a speculation in 
this respect. The priestly class might have taken an experi- 
mental step in entrusting Cherda-pahara ( the ceremonial sweep- 
ing of the chariots of the deities during the Ratha Yatra ) to the 
king after he had declared himself a sevaka of Lord Jaganoatha. 
Kapilendra had to accept it because the priestly power had 
done a great service by helping him to get the Orissan throne 
and by silencing all his enemies through the cult of Jagannatha. 
Without the active support of the priests of Jagannatha the 
usurpation of the Ganga throne by Kapilendra would have 
been impossible.°é The position of Sevaka attributed to 
Kapilendra clearly indicates that he had probably accepted the 
work of Chera-pahard at the time of Ratha Yatra. Even if 
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Kapilendra accepted this ritual duty, it was probably not 
appreciated by all.°?7 The priestly power thought that it would 
be an important ritual of Ratha Yatra only by its acceptance 
by the successors of Kapilendra. Haznc:z the priestly power 
utilised Purusottama, a son of Kapilendra and was a devotee of 
Lord Jagannatha.é8 By supporting the claim of Purugottama 
as the successor of Kapilendra ( Who did not have a legitimate 
claim to the Orissan Gajapati throne ) the priestly power entrus- 
ted the work of Chera-pahard to Purusottama, the royal sevaka 
in the Ratha Yara. It led to the legitimation of Chera-pahara 
from the reign of Purusottama Deva. The circulation of the 
legend Kanci-Kdaveri and the incorporation of this ritual duty 
in Niladri Mahodaya ( a text composed after A. D. 1568 ) were 
the necessary stages of its final legitimation.8®* 


Thus the Siryavam$i Gajapati period was a significant 
phase of the overlordship of Purugottama-Jagannatha ; it was 
at the same time also a very crucial phase for such kingship. 
The evolution of the Orissan kingship from the position of 
Rdauta to Sevaka no doubt highlighted the supremacy of 
Jagannatha in the political and the religious life of South- 
eastern India of the period under study. Siryavamfsi kings 
declared themselves as Sevakas of Lord Jagannatha—a posi- 
tion far inferior to that of Rauta of the Ganga period. 

There were different motives for the attempt of the priestly 
power of Puri to attribute the title of Sevaka to the kings 
( Kapilendra and his successors ). This would associate the 
cult with kingship more closely which would be necessary for 
the priestly power. Ganga kings were the Rdutas of Lord 
Jagannatha and as his sub-ordinates sometimes they would 
try to break ths overlordship which actually happened with the 
invasion of Orissa by Firuz Tughlaq. Rdutas of Jagannatha 
were very povverful for the priests of Jagannatha during the 

: Ganga period. Hence the epithet Sevaka for the Orissan kings 


Digitized by srujanika@gmail.com 


Kingship of Purusottama—Jagannatha in Orissa 237 


from the time of Kapilendra was only an invention of the 
priestly power. At the present stage of our knowledge we do 
not have sufficient evidences to justify this activity of the 
priestly power. King Kapilendra and his successor accepted 
the title under peculiar and pressing circumstances. But the 
priestly power found justificatian for the attribution of this 
epithet on Kapilendra whos,as a Sevaka of Lord Jagannatha 
could carve out a far-flung empire which extended from the 
river Kaveri to the Ganges.°° The expansion of the Orissan 
kingdom could not be possible during the period of the Réuta 
Gangas.°1 Hence the epithet of Sevaka for the Orissan kings 
from the period of Kapilendra was well accepted. Complete 
surrender to the overlord-Jagannatha could have been respon- 
sible for the expansion of the Gajapati empire. This might 
have been given out by the priests of Puri to the devotees and 
the pilgrims visiting the Purusottama Ksetra during that time 
and it strengthened tite overlordship of Jagannatha in south- 
eastern India. This sub ordination also helped the Gajapati 
kings in the establishment of internal order and even Could 


unify all the local forces against the aggressors on the 
forntiers. 
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CHAPTER—XIII 


‘SECTARIAN RIVALRY IN EARLY AND 
MEDIAEVAL ORISSA 


(I) 


Sectarian rivalry ( conflict between the Buddhists, Jains, 
‘Saiva-Saktas and the Vaignavas ) is au important feature of the 
Orissan religious milieu in the whole course of tbe ancient and 
mediaeval phase. This conflict had an important role in the 
state formation ( the making ofa regional kingdom ) and in 
the evolution of a distinct cultural life in Orissa. The conflict 
began from the period of the domination of the Orissan religi- 
ous life by the Buddhists till the ascendancy of the Saivas over 
them. The Saiva-Buddhist conflict was followed by Saiva- 
Vaignava conflict which ‘began with the coliapse of the in- 
fluence of the Buddhists and with the rise of the Vaisnavas in 
the Orissan religious life. In the final stage the cult of Jagan- 
natha emerged out of these cooflicts ; it embodied the traits of 
all these religious sects and dominated the Orissan religious 
milieu. The rivalry continued still after it. This chapter aims 
to review the important phases of Buddhist-Saiva-Vaispnava 
conflict in Orissa during the period under study. It will 
emphasizz its important role in the state formation in the 
different stages of the Orissan history. 
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Both archaeological sources and the traditional accounts 
have been utilised for the study, 


(I) 


Centuries before ASoka’s conquest of Kaliijga it was Arya- 
nized, although the tribal elements could not be eliminated 
totally from the region.© But during the period of Afsoka 
Vedic religion or Brahmanic thought had considerable in- 
fluence on Kalingan religious system. The Rock Edict XIII 
( as found in Sahabazgarhi ) definitely states that Brahmanas 
had an important position in the Kalinga society.’ The edict 
refers to three distinct socio-religious groups, viz., Brahmanas, 
Sramanas and Pasamda-pijaka in Kalinga which were affected 
by the campaign.“ The Brahmanpas represented the Vedic 
religious groups ; the other two groups represented the various 
other religious sects. Between the time of the early Upanisadas 
and the emergence of philosophical and religio- hilosophical 
systems specially independent of Brahmarism, there lay an 
important period filled with intense spiritual searching. The 
proponents of the new ideas were the people who had 
renounced the world and had broken away from the old tradi- 
tions. They were Parivrdjakas and Sramanas ; later all re- 
‘presentatives of the non-orthodox trends and sects came to be 
identified with them.” All S-ramanas rejected the authority of 
the Vedas and the ideological and the social norms arising from 
them.’ We may agree with the view that the ,Sramanpas had 
Buddhist faith ; but a Buddhist could not be totally identified 
with a Sramama during the period of Asoka.° In the Edicts 
of Asoka there is a reference to the Bhikkus and Bhikkunis and 
in that case Buddhists could not be completely identified with 
the Sramanas ; although the latter was non-orthodox.!:° The 
existence of Sramunas in the Kalinga society during the period 
of Asoka indicates that Buddhist faith had some progress ; but 
then it was not very powerful like the Brahmanic faita. The 


Edict refers to the Brahmanas first, then Sramanas and then all. 
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other sects ( which were heretical and non-Buddhists ). The 
Pasandas include tribal religious groups and cven Jaius. 
Buddhism had a slow progress during the pre-Agokan period 
and even in the beginning phase of the reign of Asoka and 
there were probably different religious groups which opposed 
Buddhist faith and doctrine. 


Brahmanism was still in a dominating stage in the religi- 
ous thought system in Orissa during and before the period of 
Asoka. Buddhist traditions recorded in Naladavam$a and later 
represented in Dathdvamsa refer to the fact that Kalinga was 
an important seat of Buddhism after Buddkha’s parinirvana and 
before the period of Afsoka.*! While we accept the fact that 
Buddhism made some progress in Kalinga (in the capital zone) 
it did not cover the entire part of Kalinga.3? Brahmanism, 
Jainism and other sects ( mainly of the tribals ) had consider- 
able influence over the Kalinga society before Asoka and even 
during the perio@ of its conquest by him.!° From a study of 
the preservation. of the tooth-relic of Buddha in the capital of 
Kalinga during the period of Brahmadatta we can infer that 
Buddhism could spread in Kalinga in the centuries before the 
birth of Chbrist.!* An important nuclear area, the capital of 
Kalinga which has been identified by the present writer with 
the Viraja zone on the bank of the river Vaitarani became the 
great centre of Buddhism.*3¢ But this religious sect was not 
more powerful then either for the spread of Jainism ( which is 
endorsed by the Hatigumpha inscription of Kharavela rela- 
ting to the transfer of the sacred seat of Jina in Kalinga by the 
Nanda king) and for the dominance of the Brahmana,s. ¥ 
Although the Sramanas existed in Kalinga, the group did not 
attempt to purify the Yedic religion which was accepted by the 
people. From the philosophical point of view the Sramanas 
might have attempted to renovate the existing pro-Brahimanical 
thought which was imposed on the people,” but such groups 


had no impact on the mass. The social milieu itself as 
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presented in Rock Edict XIllin Kalinga makes it clear that 
several religious groups had existed and that discord was 
not there. 17 


The Kalinga war of Agoka not only consolidated Magadhan 
empire, but also it led to the developement of Buddhism in 
Kalinga. Buddhism became active in a considerable part of 
Kalinga inuch to the chagrin of th8 Brahmanas. An impor- 
tant seat of the Buddhist faith during the period and. after 
Asoka was the Tosali zone ( the present Bhubaneswar area ) 
which was a seat of Maurya administration.3° Orissan histo-~ 
tians like K. C. Panigrahi, K. N. Mahapatra and N. K. Sahu 
were of the opinion that Buddhist activities of the period of 
Agoka could be well marked in that part of Tosali zone which 
is now called ‘Dhauli.!? The selection of this spot as a centre 
of the religious activities in Kalinga is a very important aspect 
of our study. He gave up the original capital area ( present 
Viraja zone on the bank of the river Vaitarapi ) of Kalinga for 
‘the spread of Buddhism.?° He might have been aware that 
Dantapura, the name of the capital of Kalinga was an impor- 
tant zone of Buddhism.?! Probably to distinguish his 
Buddhist activities from that of the former ruler of Kalinga, 
Asoka chose Tosali zone which was probably not important 
before him. Historians have presented many accounts on the 
Asokan remains at Bhubaneswar before the place gained 
popularity as a strong centre of Saivism and there is hardly 
.any necessity to repeat them.2? But in the post-ASokan 
period Brahmanica! religions became active in Kalinga and in 
Bhubaneswar particularly during the phase of the expansion of 
the Gupta power.$? This simultaneous developement of 
Buddhism and Brahmanism at this zone began a phase of 
theological rivalry and it began to spread to many corners of 
‘Orissa, particularly to the sacred sites. 


The rise of Brahmanical religions ( particularly Saivism ) 
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in Bhubaneswar during the Gupta phase was not un-noticed 
by the Buddhists. During this phase there was tlie progress of 
Lakulisa-Pasupata sect of Saivism in Bhubancswai which went 
against the popularity of Buddlhism.®* The Buddhists could 
try to chzck this progress of the Brahmanical religion which 
ias been preserved in a tradition which is also current to- 
day.?¢ It states that Bfahmanas made arrangements for the 
revival of sacrificial rites ( Yajiias ) ncar a site of the present 
Khapdagiri on the extreme part of Bhubaneswar. But the 
Buddhists prevented this rite of the Brahmanas. The place 
where the Brahmanical ritual was prevented by the Buddhists 
und Jains became famous as Ydagamard.?¢ The Brahmagas 
became united again and started successfully the Yajmas at a. 
site on the southern part of Khandagiri for it was named as 
Yéagasara.3" The Ekamra Purana refers to this conflict in the 
Gupta and post-Gupta phase between the Saivas and the 
Buddhists.?® The® rise of Saivism in a part of Tosali zone 
which was earlier under the Buddhists and the rivalry between 
the two sects in the 5th-6th century A. D. were utilised by the 
kingly power in the task of the state formation and power 
legitimation. 


The Ekamra Purdna faithfully preserves a tradition about 
Saganka, the lord of tke earth extending up to Kalinga.?® 
He consecrated the Lingam of Tribhnbanesvara in accordance 
with the command of Siva.3° This tradition relating to the 
construction of the shrine of Triéhubanesvara has also been 
recorded in Kapila Samhira.13 On the basis of this tradition 
K. C. Panigrahi stated that the temple built by Sasanka has 
been replaced by the present great temple of Lingaraja.?* 
Hence irom a study of a tradition as recorded in Ekamra 
Puraza and Kapila Samhira we may infer that the site of the 
present Bhubaneswar was once uader the Baddhists aud wt 
feast from S5th-6th century A. D. Saivu shrinvs began to be 
erected in this zone. This led to the increase of the number of 
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the Saivites in that zone. Sasanka who became powerful in 
Eastern India in the beginning of the 7th century A. D. had 
considerable authority over this Togali and in order to esta- 
blish himself as a sovereign ruler of Orissa he utilised the Saiva- 
Buddhist rift in Tog$ali.3୫ He supported the Saivas ( as he 
was anti-Buddhist in nature and in his state policy ) and pro- 
bably he took steps for the end of the Suddhist ascendancy by 
erecting a huge temple in that part of Tosali ( the centre of 
Buddhist Asoka) and for which the place was known as 
Tribhubanesvara.3** The famous Buddhist site of Tosa be- 
came a celebrated centre of Tribhubanesvara from the period 
of Saganka. It is an important evidence of the legitimation of 
‘the political authority over a zone originally not under the 
control of the same, but was conquered by it. Sasanka pro- 
bably championed the cause of the Saivas as a counter-move 
to Harsa’s regard and patronage to Buddhism and he encou- 
raged the Saiva-Buddhist conflict ir ToSsalr by the erection 
of a Saiva temple and this helped him in the task of the state 
formation in Eastern Jndia in the 7th century A. D. Culturally 
a Buddhist site for several centuries became an active centre of 
Saivism which ultimately led to the decline of Buddhism in 
that part. In fact from the period of Saganka the area of 
Tosali became famous as Tribhubnnesvara and Subsequent 
efforts were undertaken by the pro-Saiva sections to erect 
numerous Saiva temples and then Buddhism was miserably 
neglected in Bhubaneswar. 


The form of Saivism that established itself here bore the 
influence of a cult connected with the Pasupata sect of Saivism 
that had flourishing centres in the north as well as in south.?3® 
This trend of Saivism is clearly evident from the existence of 
Paraguramesvara temple and Kapilcgvara temple at Bhubanes- 
war.3¢ The risecof the PaSsupata sect of Saivism in Bhubanes- 
war was at the cost of the development of Buddhism in this 
arca. Altliough Bhubaneswar bsiame a centre of Saivism 
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and Buddhism was receded into the background, the origina! 
capital of Kalinga which was the Viraja zone on the bank of 
the river Vaitarani and its adjacent parts became popular as 
the centre of Mahayana Buddhism in the 7th and 8th century 
A.D. The Bhauma kara kings in the beginning part of their 
rule in Orissa extended their patronage to Buddhism and 
declared themselves as Pcxrama Tathagata und Parama Saugata 
in their grants and named their capital city as Guhadeva pétaka 
which originated from the popular name of GuhaSsiva of the 
Buddhist tradition and who was in control of this tract many 
centuries before them.2? This patronage of Puddhism by the 
Bhauma kings who were outsiders in Orissa was aimed for the 
Jegitimation of their rule in Orissa.28 


We are informed by the historians that due to the patronage 
of the Bhauma monarchs Mahayana Buddhism reached the 
pinnacle of its glory in Orissa.3®* At the same time these kings 
were probably conscious of the Saiva-Buddhist conflict in. 
Orissa and then some sympathies must have been there for 
‘Saivism. Therefore we come across the figures of the counchant 
bull on the seals attached to almost all the Bhauma kara 
copper plate grants.*° In course of time as Saivism became 
widely popular and Buddhism lost its eminence, the Bhauma 
kings changed the name of the capital from Guhadeva Pataka 
to GuheSsvara Fdatika.*3 Although Guhadeva stood for king 
‘Gubadeva of the Buddhist tradition and the name was quite 
popular with the pro-Buddhbist people of the Viraja zone in the 
beginning part of the rule of the Bhauma kings, the emergence 
of Saivism as a more powerful religious sect in Orissa than 
Buddhism led the Bhauma kings to change the name to GubesSs- 
vara indicating their support to the pro-Saiva elements. Thus 
we may state that during the whole course of the period of 
the Bnauma kings the Buddhists and the Saiva were in conflic- 
ting relation. This conflict was beneficial to the king for the 
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legitimation of his power. Pro-Buddhist cultural life in Orissa 
became pro-Saiva leading to the growth of a new cultural life. 


(UD) 


Saivism was an important religious sect in the mediaeval 
pbase- In the early part uf the mediaeval period in Orissa 
Vaisnavism was sub-ordinated to this religion.** A. Eschmann 
has presented avn interesting analysis of the Saiva-Vaisnava 
relation in an example of Simhanatha in the Saiva temple.*3 
Built on a rocky island near the Mabhbanadi river, the Simha- 
natha temple mav be approached from the little village of 
Gopionatbpur which is about sixty miles from Cuttack. In the 
temple a Svayambhu linga has been enshrined. The figure of 
Simhandatha is carved on the front near the entrance—a standing 
human figure with a lion head holdiog a trident. The 
deity worshipped here is a sort of Saiva-Narasimua. 
or Siva- incorporating Narasimha. There is, an image of 
Narasimha on the north wall of the temple.** A survey 
of themes reveals more depictions of Visnu than of Siva 
which is unusual considering tbat the temple enshrines a 
liiga.48 This depiction of Vaisnava themes on a Saiva temple 
in the early mediaeval period in Orissa suggests that the 
significance of Saivism in the religious structure of Orissa had 
been accepted even by the Vaispavas. 


Balarjuoa, a famous Panduvamsi king was _a patron of 
Saivism. The Senakapat inscription states that he was a wor- 
shipper of Siva and himself an incarnation of Visnu.*¢ Hence 
during that time in the western regions of Orissa Vaispgavism 
was known to have been sub-ordinated to Saivism. The 
famous Saiva temple of this period in Kalinga was Madhukes- 
vara and in a panei of this temple Narasimha killing the demon 
king Hiranyakasipu has becn carved.*? It no doubt reflects 
the subservience df Vaignavism to Saivism besides highlighting 
the artistic significane of a Saiva structure by presenting a 


decoration of the peculiar form of tie incarnation of Visru. 
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Saivism was the important religious force in Orissa from 
the first phase of the period of the Somavamsi kings ( A.D. 
882-1060 ). During this period Saivism had the ‘unquestioned 
predominance in the Orissan religious thought process and in 
all probability Ekamra which was once a famous centre of 
Buddhism became an important centre of Saivism. ‘The 
political power and the socio-economic sections could appreciate 
the significance of this réligious sect after a gigantic structure 
was erected for Siva-Krttivasa in Ekdmra who was the presi- 
ding deity of the Kgetra and also the most powerful deity in 
the Orissan religious thought structure of the time. During 
this period also a religious centre on the sea-shore of Utkala. 
was celebrated as Purugottama Kgetra. Although it was 
accepted as the pitha of Vispu-Purusottama it was still under the 
domination of the tribal priests and So it had no importance 
in the Orissan religious system. Also as the Saivas and the 
Saktas could be successful in erecting their temples in the 
different parts of the Ksetra and as the Somavamfsikings became 
the ardent patrons of Saivism and Siva-Krttivasa, Purusottama 
Ksetra could not be popular as a Vaignava centre in Orissa. 
Of course it had gained popularity as a religious centre in 
other parts of India during that time.*8 The Saivas were 
popular and powerful in Orissa in the 11th and 12th century 
A. D. and an important cause for the continued popularity 
was assiduous royal patronage. Siva-Krttivasa had thus played 
an important role in the religious-cum-political affairs of this 
state in the early phase of the mediaeval period. The other 
religious sects had to be subservient to the Saivas which became 
powerful by royal patronage. The Mukhalingam copper plate 
grant of A. D. 1078 refers to the acknowledgment of the 
dominance of the Saivas upon the Vaignavas in the religious 
milieu of the .time.4? It states about a marvellous incident. 
Horripilation occurred to Lord Siva as a consequence to his 
kissing the full round breasts of the goddess Bhagavati.¢° 
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The horripilation reminded him of the sharp arrows of Ananga, 
the god of Love.®i Lord Vignu apprehensive that Lord Siva 
might turn his son Ananga into ashes for a second time came 
down and pacified Lord Siva who was in the form of a linga 
in the temple of Bhagavati by worship.3®¥ The pacified lord 
continued to protect the worlds along with his consorts.”? 
Pleased with this incident king Codaganga gifted the village 
Hovamu to the goddess Bhagavati.#* 


(iv ) 


In the closing years of the 1ith century A. D. Ramanuja, 
the celebrated Vaispnava saint of South India, in course of his 
missionary activities in the different parts of India attempted to 
reform the Vaisnava pitha in Orissa.®® During the period of 
the propagation of Vaispnavism by Ramanuja some Saiva 
pithas were transformed into Vaisnava pithas. This conversion 
of the religious centres by Ramanuja for the spread of Vaigpa- 
vism has been highlighted in the different literary texts of the 
followers of Ramanuja.®¢ Some important Saiva centres and 
some half-Vaignava centres which once gained appreciation in 
the religious milieu in South eastern India could at once be- 
come fill fledged Vaisnava centres for the missionary activities 
of Ramanuja.®? The popularity of Vaignavism in Orissa in 
this period was due to the extensive missionary activities of 
the Vaisnava saint Ramanuja and the official regard for Vaisna- 
vism by the Saiva king Codaganga. Before Codaganga the 
Orissan rulers were tolerant of this religion, but it was not an 
important element of royal religious policy. In the beginning 
of the 12th centuryjA. D. the Ganga king Codaganga ( A. D. 
12978-1147 ) could bz successful in the task of the formation of 
a regional kingdom and the legitimation of his authority in it 
by acknowledging Vaisnavism as jan. important part of his 


official religious ‘policy. ® ¢ 
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Codaganga invaded Utkala for the first time during the 
first eight years of the 12th century A. D. and he was succesSe 
ful in this task.5® It is possible that he was conscious about the 
religious condition of Utkala during this phase. As ths 
Orissan religious thought structure had acknowledged the 
unquestioned per-dominance of Siva-Krttivasa, the presiding 
deity of the sacred centre Akamra, Codaganga devoted himself 
to the worship of Siva-Krttivasa during this phase of his 
conquest of Utkala.° G. N, Dash is of the opinion that the 
Saivas of Bhubaneswar were not prepared to support the last 
Kegari king because the later Somavamsi-Kegari kings revived 
their interest for the Purusottama Ksetra.¢3 But it iss not 
the single important factor for which the Saivas of Bhubane- 
swar felt alienated from the SomavamSis. This does not reveal 
the total picture. Moreover Codaganga also had described his 
regard for Visnuism in A. D. 1108.62 So how could the Saivas 
expect the progress ofthe Saiva pitha Ekamra from a king who 
was also a patron of Visnuism ? Therefore there were other 
reasons for this support of the Saivas to Codaganga. 


It is possible to suggest that the political power could not 
take any interest for the progress of the Ksetra of Krttivasa in 
Orissa during the last phase of the Somavam$gi rule. The 
Réjabhoga of Madalapanji states that the name of the last 
Somavam$si Kegari.king was Siddhakalpa Kesari.°¥ He pro- 
bably got this name after meditating in the Kritivasa Ksetra,S# 
This tradition has an important element of truth. During the 
period of the last phase of the Somavams$si rule some old 
shrines in Bhubaneswar became Saiva pithas ; among them 
Ramegvara and Siddhesvara were important. Probably this 
Siddhesvara temple was built during tbe period of the last 
Kesari king and this temple was inferior in architectural design 
and decorative style. 


1 


It indirectly states that the last Somavamsi Kefsari king 
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instcad of taking interest for the worship of Krttivasa-Linga- 
raja indulged in the construction of a temple for Siva and 
thus neglected the powerful Saivas in Bhubaneswar. Again the 
Samantas could not give inner support to the last Kesart king. 
The Mukhalingam copper plate grant of A. D. 1108 states that 
Codaganga had restored the former fallen king of Utkala on 
his throne.°# After this task he, left Utkala and the political 
situation in Utkala changed after his departure. Karna 
Kegari, the brother of the fallen lord of Utkala, had to accept 
the Somavamési throne for some other reasons.¢® 1t seems 
probable that Karna Kesari had no inner regard tor Siva- 
Lingaraja and the Samanta kings did not like his accession to 
the Utkala throne. Madaldpdnji ( Rajabhoga) seems to be 
aware of this internal conflict in Utkala during the reign of the 
last Somavam#i king Karnadeva.¢? The Saivas of Bhubane- 
swar as well as the Samanta kings of the Bhubaneswar area 
could know the indifference of this Somavamsi king to the 
progress of the Bhubaneswar zone. They were also conscious 
of the first phase of the Utkala conquest by Codaganga by 
A. D. 1108. They had also visualised that Codaganga would. 
be the sovereign ruler of Orissa. But during this period before 
A. D. 1108 king Codaganga could also know that the Ksetra 
of Purusottama was not popular like the Saiva ksetra Ketti- 
vasa. It had no remarkable progress. He might have thought 
to take steps for the progress of this Vaisnava centre during 
this period ; but such an intention was not disclosed tothe 
people. The Saivas of Bhubapeswaf could not get a clear 
picture of his intention to patronise Vaispnavism. On the other 
hand they were more eager to put an end to the Somavamsi 
rule and for the development of the Saiva centre of Krttivasa. 


Codagarga got the active co-operation of the Saivas of 
Bhubaneswar and the Samanta kings near this zone and he 
captured the Somavamf$si throne. in the guise of an actor.°® 
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This aspect of Codaganza’s capture of the throne of Utkala in 
the guise of an actor has not only been presented in the Réja- 
bhoge section of Madalapanji, but also in the text Ramacarita 
of Sandhyakara Nandi, the court poet of Ramapala, a contem- 
porary of Codaganga in Bengal.°° [t states that Jayasimha, a 
sub-ordinate king under Ra:Aapala protected Karnakesari from 
the nisacaras of Kalinga. The term nisacaras of Kalinga and 
the capture of power in the dress of au actor indicate the same 
meaning. Although Karnake$sari at first could be protected by 
the intervention of the king of Dandabhukti the Saivas propa- 
gated that Codaganga who was adept in Tantric practices 
captured the Utkala throne in the guise of an actor and that he 
was the king of Orissa as decreed by Lord Bhubanesvara.”! 
During that time this propagation was accepted by the people 
for the unquestioned dominance of Siva-Lingaraja over the 
Orissan religious thought structure. The Saivas co-operated 
with Codaganga in this way. But the king Codaganga was very 
clever and shrewd. He was conscious about the spread of 
Yaignavism by Ramanuja and his followers. He was also 
conscious that he could be the real sovereign of Orissa by the 
active co-operation of the Saivas and that they would not 
preveat him from taking steps to construct a structure for 
"Visnu-Purusottama in Utkala for the propagation of Vignuism. 
But Codaganga also thought to satisfy both the Saivas and the 
Vaispavas then. From about A. D. 1115 Codaganga became 
aware of ths Saiva-Vaisnava conflict and the dominance 
of the Saivas in the Orissan religious thought structure. At 
that time he took successful steps for the construction of a 
huge structure for Vignu-Purusottama ia the Purusottama 
Ksetra and then also he had not forsaken his faith on 
Saivism.?”2 He tried to harmonize the rival religious groups 
in Orissa in the beginning of 12th century A. D.?$ But the 
king was conscious that Saivism was very powerful in the 


religious milieu of South eastern India in spite of the propa- 
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gation of Vignuism. He could not accept this unquestioned: 
predominance of Saivism. Therefore he became eager to make 
Visguism more powerful and popular than Saivism without 
giving up his inner regard for Saivism. The construction of a 
large temple at Purusottama Ksetra was an important step for 
the rapid progress of Visnnism in ,Eastern India. During the 
period of the construction of a gigantic structure in Puruso- 
ttama Ksetra Codaganga declared himself as a devotee of Visnu 
only before the people of Sindurapura which was an area of 
the Purugottama Ksetra.?** This event took place in about 
A. D. 1116-17 and so it- is logical to suggest that he was 
intolerant of the dominance of the Saivas of Bhubaneswar 
over the religious thought structure even before that. 
period."*® 


~~ 


During the reign of Codaganga a gigantic structure was 
erected for Visnu-Purugottama and elaborate arrangements were 
made for the worship of the deity.?*® Thus Purusgottama 
became the most powerful deity in Orissa and his pitha became 
more powerful in Ganga Orissa than that of Krttivasa- 
Bhubanegvara. This dominance of Purusottama was accepted 
and unquestioned. But in no inscription of the Lingaraja- 
temple stating grants of Codaganga for Siva worship there is 
any reference to his title Parama Vaispnava."? This possibly 
explains the fact that Codaganga did not like to hurt the senti- 

ent of the Saivas even if his regard for Visnu was well known 
to them. Codaganga probably utilised this theological conflict 
( competition for dominance of Orissan religion by the Saivas 
and the Vaignavas ) for the formation of a regional kingdom 
and for the legitimation of his power. The Ganga king 
granted donations to Siva Lingaraja and other Saiva pithas 
showing his regard for Saivism, but at the same time he 
was conscious of the undue supremacy of the Saivas.7® 


He began to patronize the deity Purugottama by an elaborate 
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arrangement for the worship in the new temple. In order to 
counteract the growing power of the Saivas, Codaganga 
expressed in all his copper plate grants from the Saka year 
1039 ( A. D. 1116-17) that his only imperial religious epithet 
was Parama Vaisnava."®° The omission of the religious epithet 
Parama Mahe S$vara ir the records of Codaganga does not indicate 
that he had neglected Siva-Krttivasa. His regard for Siva was 
still there after this step.3° It aimed to popularise Vaisnavism 
like Saivism in South eastern India. The most important 
evidence in this regard was the donation to the Sri Padas on 
the occasion of the holy bath in the sacred river Jahnavi.8t It 
indicates that the king was more eager for the popularity of 
Vaignavism than Saivism. Codaganga took important steps 
to highlight Vignuism as an important part of the Brahmanical 
religion in his extensive kingdom and this led to the progress 
of this religion in ‘Orissa, the main centre of his extesive 


kingdom. 


In the post-Codaganga period the Saivas again became 
powerful in Orissa although the Purusottama Kgetra was then 
an important religious centre in India. But from A. D. 1147 
till 1200 Saivism made great progress in Orissa. Sobhanesvara 
temple at Niali and the Meghesvara temple at Bhubaneswar 
were constructed during this period on a new architectural 
pattern.°# This definitely established Saiva thought in Orissan 
religious sphere as a more powerful force than Vigpuism. ‘The 
terople of Jagannatha was a huge structure in Orissa and for 
the Vaisnavas particularly ; but it was not a saptarathi structure 
like Meghesvara which indicates that the Saivas were more 
advanced in this phase than the Vaignavas. Towards the end 
of the period of Codaganga and also in the post-Codaganga 
period the oid Buddhist sites in and around Bhubaneswar were 
converted into Saiva shrines. This aspect has been described 
inthe Réajabhoga section of Mdadalapanji in the deeds of the 
period of the Ganga king Madana Mahdadey Le KC. Panis 
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grahi has stated an interesting aspect of the conversion of the 
Buddhist site into Saiva shrine during this period by 
presenting the case of Bhaskaresvara.8* The Saivas also 
attempted to sub-ordinate Vignuism by the construction of 
Ramesvara temple near a Buddhist site-an important evidence 
of the superiority of Siva in respect to Rama, an incarnation 
of Vignu. Thus in the post-Codaganga period Bhubaneswar 
became an active centre of Saivism and during that phase all 
efforts were made to convert the old shrines into the Saiva 
temples. The political power had to support all these works. 
During this period the Gafiga kings were more inclined towards 
Saivism and Saktism than Visnuism. For example the Ganga 
king Raghava ( A. D. 1156-70 ) stated in an inscription of a 
Vaignava temple called Sri Kirmam as Devi-dasa.85 Tt refers 
to the patronage of the political power for the progress of 
Saivism and Saktism and the same showed indifference to the 
Saiva-Vaispava conflict during the period. 


During this period a sub-ordinate king in the Praci-KuSa- 
bhadra zone attempted to end the conflict between the Saivas 
and the Vaignavas in this zone. The Samanta king of 
Bhujarigamapuri called Sri Vaidyanatha constructed a temple 
for Siva-Sobhanesvara during this period and respected both 
the Saiva and Vaispava thought.5¢ The poet Udayana in the 
SobhaneSsvara temple inscription clearly states; the god 
Sobhanesvara was both Siva and Vispnu.8?” There are images 
of Varaha and Vasudeva in the compound of this temple, In 
the Jagamohana there is a great Vasudeva image. In the 
beginning of the Sobhanesvara temple inscription the phrase 
Namah Sivaya has been stated and in the end there is 
the representation of the dayudha of Vispu.89° It suggests 
that in the Prdci-KuSsabhadra zone in the 12th century A.D. the 
kings and poets had tried to establish a cordial link between 


the Saivas and the Vaisnavas although. the Saivas were still 
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powerful in that zone which is evident in the Gomukht Kesava 
tradition of the Misalt Parva of Sarald Dasa.2° 


(Vv) 


Anangabhima III a close link was made between both 
the religious sects. This period witnessed a remarkable 
development of the Purusottama Ksetra. Steps were taken 
during this period not only to declare it a celebrated Vaisnava 
centre in India, but also to establish .itself as a centre of 
Orissan religions. The aim was definitely to end the continuous 
phase of conflict in the Orissan religious sphere. The period 
saw the popularity of the worship of Vispnu-Purugottama- 
Jagannatha, Saiva-Balabhadra and Dirga-Subhadra in a 
single platform of *the Purusottama Ksetra.$! Historians 
have identified Balabhadra and Subhadra as the representa- 
tives of Saiva and Sakta cult in Orissa.°# The Purugottama 
Ksetra was mainly a Visnu-Krsna centre after the consecra- 
tion of the Caturdhamurti in the gigantic temple ; but from 
the reign of Anangabhima iI it also gained popularity as a 
celebrated sacred centre which could harmonize the relation- 
ship of the Saivas, Vaignavas and Saktas. This helped in the 
end of the conflict of the religious groups in Orissa for a time 
and indirectly lent a great strength to the consolidation of 
Ganga kingship in Orissa. King Anangabhima first of all 
declared himself as Diirgad-Putra, Rudra-putra and Purusottama- 
‘Putra in his grants in order to appease the warring groups in 
Orissa.?* He also took interest for the worship of Krttivasa- 
Siva at Ekamra.?* The name Abhinava Vardpasi Kataka which 
was given to the imperial Ganga capital during this period 
added to his popularity as a Saiva king and it probably aimed 
fo appease the Saivas in Orissa,°5 Again in Order to appease 
the Vaignavas he also constructed a temple for Purugottama in 
his Saivite capital Abhinava Varanasi Kataka.*$ During this 
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period a big temple was constructed on the bank of the river 
Praci for the worship of Madhava and this ‘led to the expan 
sion of Vignuism in Orissa. ®” 


(VI) 


In spite of the effort of the polifical power to harmonise the 
relationship between the different warring religious groups in 
Orissa, there was unprecedented growth of the Purusottama cult. 
During the reign of Anangabhima III the name Jagannatha was 
attributed to Purusottama to express better the kingly position 
of the deity and the king described himself as a Réduta (deputy) 
under the sovereign lord Purugottama Jagannatha.?୫! This led 
to the extra-ordinary popularity of Jagannatha in India and the 
predominance of the Vaisnavas over other religious sects. Ratha 
Yatra as a separate festival during this period added to the 
paramountcy of Lord Jagannatha in Orissa and could silence 
all rival groups. The predominance of Purusottama Jagannatha 
has been furnished in the inscriptional evidences of the time. 
An inscription of §ri Kirmam in the Saka year 1152 (A. D. 
1230) refers to the overlordship of Jagannatha ijn Orissan 
religion and .polity.°* It refers to a solution of a boundary 
dispute by king Anangabhima between two villages. The 
decision given by the Na@yakas of the seven villages was attested 
by the overlord Jagannatha and his Rauta ‘Anangabhima.°© 
This inscription definitely highlighted Jagannatha as the 
supreme political-cum-religious force in Ganga empire from 
the reign of Anangabhima III. The association of the kingship 
with the Jagannatha cult not only helped in the consolidation 
of Ganga empire, it led to the evolution of neo-Orissan culture 
centred on Jagannatha cult. 


During the one hundred years after the period of Ananga- 
bbima, the political power took interest in the development of 
the Jagannatha Dhama and the Vaisgavas became very powerful 
in Orissan religion and polity.  Trere were elaborate arrange- 
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ment for the worship of other Vaignavite deities which was the 
outcome of sustained royal support. A giant temple for Nara- 
simba-Visnu was erected at Simhacalam during the period of 
Narasimha I and Bhanudeva I which made it an important 
sacred centre in South-eastern India. 30% Many Vaispava thinkers 
and preachers became acteve in these religious centres. Elabo- 
rate mode of worship in Purusottama Ksetra, Sri Kirmam and 
Simhacalam was the outcome of active royal patronage and 
this treatment was given equally well to Krttivasa-Lingaraja 
during this period. 


The Saivas had well marked this assiduous kingly patronage 
to the Vaisnava centres and they began to think of a counter- 
force in the Orissan religious life by focussing their attention 
on Krttivasa.e During the Ganga period, Krttivasa, the 
presiding deity of Bhubanesvara, was declared as Lingaréaja. 
This step was a counter-challenge to the authority of Jagan-. 
natha. There were twelve Jyorir-lingas in India as stated in 
Siva Purdana.!02 But Ekamraka-Krttivasa had no place in that 
list. Hence the Saivas in order to magnify Krttivasa-Linga 
declared it as Lingardja thereby establishing the kingly nature 
of the linga in India. This was a challenge to the overlord 
Jagannatha Purusotiama. The Saivas, like Vaispnavas called 
their deity supreme and declared it as Lingaraja-Jagannatha. 203 
Ekdinra Purana was probably composed as a Kserra Puréana 
on Siva-Lingaraja which after circulation magnified the glory 
of Siva-Lingaraja like Jagannatha-Purusottama who was maguni- 
fied by a Sthala Purana named Purusottama Ksetra Mahdaimya. 
This development of the two celebrated sacred centres during 
the later Ganga period started a fresh wave of conflict. 


The political power again utilised this conflict to its advan- 
tage. The later Ganga period saw an astonisling rise of tne 
priestly class in Puri due to active royal support to the 
Purugottama Kgetra and the overlordship of the deity.1o# 
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The sudden muslim invasions proved ths futility of the 
Jagannitha cult as the kings lost their faith on the cult. !°® 
For these reasons the Ganga kings like Narasimha IV and 
‘Bhanudeva IV became intolerant of the cult and its agency, 
the priestly class.19¢ They became more inclined towards 
Saivism and they did not use the tgtle Rduta.10°” They might 
have given wide patronage to Lingaraja and might have taken 
interest in its progress. Lingaraja was strategically located, 
between the political capital Abhinava Varapnasi Kataka and 
the religious capital Purusottwuma Puri. Hence the kings showed 
great interest for this Ksetra. The result was the re-establish- 
‘ment of the supremacy of Siva-Lingaraja in Orissa. Kapiles- 
vara who usurped Ganga power was coronated not in 
Abhinava Varanasi Kataka nor in Purusottama Ksetra, but at 
‘Krttivasa-Kataka, probably considering the Ksetra as a 
strategic zone for the beginning of his" power and for the 
re-assertion of the authority of Lingaraja in the later Ganga 
phase.??8 Later on Kapilendra was won over by the Vaisnavas 
of Puri ;1°9 but this consecration was an indication of the 
growing power of Siva-Lingaraja in Orissa. It also indicates 
that Saiva-Vaignava conflict was still in progress in the later 
Ganga and Gajapati phase. 


( VII) 


The Siryavam$i Gajapati period witnessed an expansion 
of the cult of Jagannatha under the active patronage of the 
-Gajapatis ; but there was still an attempt to harmonize the 
relationship between the Saivas and the Vaispavas. The 
Puranic texts like Sarala Mahabharata describe the Saiva- 
Vaignava conflict in mediaeval Orissa in a number of chap- 
ters.33° The text even points out the predominance of the. 
‘Saivas over the Vaisnavas in several traditional accounts.111 
Other texts like Kapila Samhita describe the harmony of the 


two religious sects. Pract Mahatmya and Samba Purana refer 
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to the Saiva domination in the context of Gomukht Kesava 
and Martanda Bhairava.i3? The placement of Bhairava in 
the lofty throne of Jagannatha even in the last phase of the 
mediaeval period in Orissa refers to the dominance of Siva 
over our religious life.313 Although Jagannatha remained 
the lord of Orissa even after the fall of the Orissan empire 
consequent upon the Afghan invasion, the position of Linpga- 
raja also.could be maintained by the priests and the Saivas. 
During the Gajapati period Saral@ Das wrote his ‘magoaum 
opus Oriya Mahabharata in which he gave elaborate space 
for Saiva-Sakta thought. He himself became a votary of this 
thought as he claimed himself a door keeper of Siva 
and eagerly wanted to return to Kapilas, the seat of Siva 
and also a servant of Devi Sdrald, a Tantric-Sakta deity. 1 1¢ 
This is an indication of the re-assertion of the authority of 
Siva-Lingarija in the Orissan religious life in the 15th century 
A. D. The composjtion of Nildadri Mahodaya on Purusottama 
Ksetra and Svarnddri Mahodaya on Lingaraja Kgetra further 
point out the rivalry of the two groups in Orissa even in the 
16th and 17th century A. D.11€ 


( vl ) 


Theological conflict in different phases led to the evolution 
of socio-economic life in Orissa which was based on a redistri- 
bution of the agrarian tracts. It led to the emergence of a new 
landowning class in the different stages, proleferation of castes, 
Brahmanization of the tribal priests and Ksatriyaization of the 
tribal chiefs. This had a pivotal rolc in the mobility of the 
different castes particularly Brahmanas, Ksatriyas and Vaigyas 
and Sudras. The new feudal system led to the fragmentation 
of the political power. 

3 

The changes in the socio-economic life pf the mediaeval 

phase in Orissa were the outcome of the utilisation of the 
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sectarian conflict by the kingly power. The rivalry led to the 
emergence of a strong priestly class which dominated politics 
and influenced culture. Competition between two sacred centres 
led to the migration of the Brahmanas, establishment of the 
saganas and the redistribution of the lands. This led to the 
growth of different philosophical schools within different 
religious sects, growth of art and architecture and an outburst 
of Jiterary activities and the urbaniztion of the rural areas. 
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